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PREFACE 


wf ^J|cii4|jj wf TfrTfcfr w i 
WT eh^eh^utf #TSRfs^ hhdH II 

These four are auspicious (mahgala) - Lord Mahavlra (the 
Omniscient Tirthahkara), Gautamasvami (the Apostle - ganadhara 
- who assimilated the Word of Lord Mahavlra), Acarya 
Kundakunda (the great composer of the Scripture), and the Jaina 
‘dharma’ (the conduct or ‘dharma’ based on the teachings of Lord 
Mahavlra). 

The name of Acarya Kundakunda has an auspicious significance and is 
uttered with great veneration. Almost universally, the Jainas - ascetics 
(muni, sramana) and laymen (sravaka) - recite the above verse as a mark 
of auspiciousness at the start of their activities. 

The Scripture (agama) - the Word of the Omniscient Lord 

There were eleven ganadhara in Lord Mahavlra’s (599-527 BCE) congre¬ 
gation, with Gautamasvami, also known as Indrabhuti, as his chief 
disciple. After liberation (nirvana) of Lord Mahavlra, sequentially, in the 
course of next sixty-two years, three anubaddha kevali attained omni¬ 
science (kevalajhdna) - Gautamasvami, Sudharmacarya, and 
Jambusvami. They are called ‘sequential’ or ‘anubaddha’ kevali because 
of the fact that Gautamasvami attained omniscience on the day Lord 
Mahavlra attained liberation, and so on. 

During the course of the next one hundred years, five srutakevalll had 
complete knowledge of the ‘agama’-, they were Nandi, Nandimitra, 


1 Lord Jina, the illuminator of the world, has expounded that, for sure, the one 
who, on the authority of his knowledge of the Scripture - bhavasrutajnana - 
knows entirely, by his own soul, the all-knowing nature of the soul is the 
srutakevall. (see ‘Pravacanasara’, verse 1-33) 

The Omniscient (the kevali), with his unparalleled and eternal, infinite- 
knowledge, experiences simultaneously the supreme nature of his soul through 
the soul. The srutakevall, with his knowledge of the Scripture, experiences 
consecutively the supreme nature of his soul through the soul. Both, the 
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Aparajita, Govardhana, and Bhadrabahu. (see ‘Tiloyapannati’ , verses 
1494-95; also ‘Harivahsapurana’ , p. 806-807.) 

It is generally accepted by the Digambara sect of Jainas that the 
comprehensive knowledge contained in the ‘agama’ - anga and purva - 
was lost gradually in the course of six hundred eighty-three years 
following the nirvana of Lord Mahavlra as it was transmitted orally from 
one generation of acaryas to the next. 

Some learned and spiritually advanced acaryas then started to restore, 
compile and put into written words the teachings of Lord Mahavlra, that 
were the subject matter of dvadasdnga. Acarya Dharasena guided two 
acaryas , Acarya Puspadanta and Acarya Bhutabali, to put these profound 
tenets in the written form. The two acaryas wrote, on palm leaves, 
Satkhandagama - among the oldest known Digambara Jaina texts. 
Around the same time, Acarya Gunadhara wrote Kasayapahuda. These 
two texts, being highly technical in nature, could not become popular with 
the general readers. 

The rise of Acarya Kundakunda 

Around the same time, Acarya Kundakunda rose as the bright sun and 
composed some of the finest Jaina Scriptures which continue to exert, 
even today, great influence on the thinkers and the practitioners - the 
ascetics and the laymen. For the last two millenniums these texts have 
been true guides for the ‘bhavya’ - potential - souls who find worldly 
existence as full of suffering and aspire to tread the path that leads to 


Omniscient and the srutakevali, know the nature of the Reality. The difference is 
that while the Omniscient experiences the Reality through the soul that has all- 
pervasive and infinite strength of knowledge and perception, the srutakevali 
experiences the Reality through the soul that has limited strength of knowledge 
and perception. The Omniscient sees the Reality through his infinite knowledge 
(kevalajnana); it is like seeing objects during the daytime in the light of the sun. 
The srutakevali sees the Reality through his knowledge of the Scripture; it is like 
seeing objects during the night in the light of the lamp. Both know the nature of 
the Reality. 

The worthy ascetics, adept in the entire Scripture (agama) and renowned as 
srutakevali, are endowed with the special accomplishment (rddhi) - called the 
chaudahapurvi, a kind of buddhirddhi. (see ‘Tiloyapannati’, verse 1010). 
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ineffable happiness of liberation (nirvana, moksa). 

Acarya Kundakunda has not mentioned his name in any of the texts that 
he had authored. However, in ‘Bodhapahuda’, he introduces himself as a 
disciple (sisya) of (Acarya) Bhadrabahu, the last srutakevali: 

^Pep-mi ^3TT HI’Hlfhri’H font I 

rff irmr tfl’Hui ^ ii^oii 

The disciple (sisya) of (Acarya) Bhadrabahu has elucidated here the 
same path that has been expounded by Lord Jina (the Victor) in his 
discourses that were in form of language comprising words. 

cTTTJT3i-l I fd ■*-! I u | tJi idfl M ccj'j | Tcj dH fcj rSTTOf I 
WrTTftrT'JT^rT^ TTWT5 WF33TI '3RT3ff 11^ II 

Victory to my eminent preceptor (guru) srutakevali Bhadrabahu, 
knower of the twelve departments (dvadasaiiga) and fourteen 
purva, with their extensive elaboration! 

The idea that Acarya Kundakunda had access to the Doctrine of Lord Jina 
through the srutakevali is further corroborated by the first verse of his 
composition, ‘ Samayasara 


effort UodRloj* SJcTC^muftcCTT ^ VTT I 



O bhavya (potential aspirants to liberation)! Making obeisance to 
all the Siddha, established in the state of existence that is eternal, 
immutable, and incomparable (perfection par excellence), I will 
articulate this Samayaprabhrta, which has been expounded by the 
all-knowing Master of the Scripture - srutakevali. 

This establishes that Acarya Kundakunda was a disciple (sisya), most 
likely through lineage (parampard), of srutakevali Bhadrabahu and thus 
had access to the true Doctrine of Lord Jina. 

There is another aspect of the glory of Acarya Kundakunda. In the same 
treatise (‘Samayasara’), he avers that this composition is based on direct 
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experience of the ineffable glory of own soul. Only the advanced ascetics 
(muni), established in pure-cognition (suddhopayoga), are able to attain 
such experience of the soul; Acarya Kundakunda, certainly, had this 
ability which is the gateway to liberation (nirvana, moksa). 

rf ^TTT^ STHTW HPc^.c|U| | 

^ dllP-vd WCT iJcd XTT Wccf 

I will reveal that unified (ekatva) soul [established in pure- 
cognition, i.e., indiscrete ‘Three Jewels’ (abheda ratnatraya)\ with 
the glory of my own soul. If I succeed, accept it as valid knowledge 
(pramana) and if I miss out, do not misconstrue my intent. 

Acarya Kundakunda is known by four other names: Padmanandi, 
Vakragrlvacarya, Elacarya and GrdhrapicchacaryaJ 

Traditional story about the life of Acarya Kundakunda 

Jaina literature (see ‘Punyasrava-kathakosa’) carries a story about the 
life of Acarya Kundakunda. The gist of the story is given here; the veracity 
of it cannot be fully established. However, since taken from a trustworthy 
and dispassionate source, we would rather go with it. 

In the town of Kurumarai lived a wealthy merchant Karamandu and his 
wife Srlmatl. They had a cowherd, Mativarana by name, who tended their 
cattle. Once that boy happened to pass through an adjoining forest that 
was consumed by forest fire. To his great surprise, he saw a spot in the 
centre of the forest with few trees retaining their green foliage. This 
roused his curiosity and he inspected the place closely. He conjectured 
that the spot must have been the abode of a great muni as he also found a 
box containing some sacred texts - sastra - or the Jaina Scripture 
(agama). The credulous and illiterate boy attributed the exclusion of the 
spot from the devastating blaze to the presence there of these sacred 
texts. As the boy thought these texts to be holy, he carried these home 
with awe and reverence. He placed these in a sanctified place of his 
master’s house. He worshipped these sacred texts daily. 

1 Acarya Srutasagara (circa fifteenth century A.D.) in the concluding colophons of 
the Sanskrit commentary on six ‘pahuda’ of Acarya Kundakunda. 
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Sometime later, a monk happened to visit the merchant’s house. The 
merchant offered him food with great veneration. The cowherd boy gifted 
those texts to the great monk. For their acts of piety, the master and the 
boy received blessings from the monk. The master couple had no children. 
It so happened that the faithful boy died after some time. Due to his act of 
giving the gift of sacred texts to the monk, the boy was born as a son to the 
merchant. As time passed, this intelligent son became a great philosopher 
and religious teacher, Kundakundaby name. 

The story further turns to the religious pursuits of Sri Kundakunda. The 
mention of his name in the samavasarana of Lord Slmandharasvami in 
Purva-Videhal as the wisest of mortals, the visit of two carana saints to 
have it verified, Sri Kundakunda’s indifference to them on account of his 
deep meditation, their return in disgust, the misunderstanding cleared 
and reconciliation between the carana saints and Sri Kundakunda, and 
the latter’s visit to the samavasarana of Lord Slmandharasvami in Purva- 
Videha with the two carana saints. The merit of sastradana made him a 
great leader of thought and organizer of institutions. He secured the 
throne of Acarya and spent his life in usefulness and glory. [ adapted from 
A. Chakravarti Nayanar (2009), “Acarya Kundakunda’s Pahcastikaya- 
sara”, Third Edition, p. xix-xx.] 

Acarya Kundakunda’s time 

A.N. Upadhye (1935), in his exhaustive and scholarly Introduction to 
‘Pracvacanasara ’ has summarized as under: 

“In the light of this long discussion on the age of Kundakunda 
wherein we have merely tried to weigh the probabilities after 
approaching the problem from various angles and by thoroughly 
thrashing the available traditions, we find that the tradition puts 


1 As per the Jaina cosmology, there are five Meru and five Videha in the human 
region. Each Videha is divided into four regions formed due to division by rivers 
Slta and Sltoda. In five Meru of Videha there are twenty regions; if one 
Tirthahkara is present in each region, there would be a minimum of 20 
Tirthahkara in five Videha-regions. Lord Slmandharasvami is the Tirthahkara 
present in the Purva-Videha region of Jambudvlpa. 
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his age in the second half of the first century B.C. and the first half 
of the first century A.D. ...” 

He concludes: 

“I am inclined to believe, after this long survey of the available 
material, that Kundakunda’s age lies at the beginning of the 
Christian era. ” 

It seems highly appropriate to go with this conclusion. Acarya 
Vidyananda, too, in his Foreword to ‘Samayasara’, concurs with this time 
of Acarya Kundakunda, “He graced the country with his divine presence 
in the first century B.C.” [Vijay K. Jain (2012), “Acarya Kundakunda’s 
Samayasara”, p. v.] 

Acarya Kundakunda’s works 

Acarya Kundakunda, who had great penchant for spiritual exposition, is 
universally accepted as the author of the following treatises: 

1. Pahcastikayasara or Pahcastikaya-samgraha 

2. Samayasara 

3. Pravacanasdra 

4. Niyamasara 

5. Astapahuda or Atthapahuda 

i) Dahsanapahuda or Darsanapahuda (36 gatha) 

ii) Suttapahuda or Sutrapahuda (27 gatha) 

iii) Carittapahuda or Caritrapahuda (45 gatha) 

iv) Bohipahuda or Bodhapahuda (62 gatha) 

v) Bhavapahuda (165 gatha) 

vi) Mokkhapahuda (106 gatha) 

vii) Lihgapahuda (22 gatha) 

viii) Silapahuda AO gatha) 

Besides these, the authorship of ‘Rayanasara’ is attributed to Acarya 
Kundakunda. However, as its several versions have different number and 
sequence of verses (gatha), some scholars are indecisive about attributing 
this treatise to Acarya Kundakunda. 

Every treatise mentioned above is a profound masterpiece, composed on 
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the strength of knowledge (jhana ) that is beyond-the-senses ( atindriya). 
Even the best of brains found it difficult to comprehend and assimilate the 
Truth contained in these. This prompted some prominent and learned 
acarya, including Acarya Amrtacandra and Acarya Jayasena, to write 
elaborate commentaries on some of Acarya Kundakunda’s works to help 
the ascetics as well as the laymen understand the concepts and tenets 
contained in these texts. Fortunate are those who are able to reach, read 
and assimilate the teachings contained in these Scripture. 

Acarya Kundakunda is said to have written 84 pahuda but only the ones 
mentioned above are existent today. All his compositions are in Prakrit 
language. 


‘Pancastikaya-samgraha’ of Acarya Kundakunda 

Pancastikaya-samgraha or Pahcastikaya-sara or Pancastikaya-prabhrta 
(known briefly as Pancastikaya and spelled commonly as Panchastikaya) 
is one of the four most important and popular works of Acarya 
Kundakunda, the other three being Samayasara, Pravacanasara and 
Niyamasara. The original text of Pancastikaya-samgraha is in Prakrit 
language and contains a total of 173 verses (gatha). This profound 
composition has been divided into two mega-chapters. The first mega¬ 
chapter, titled ‘The Six Substances (dravya) including the Five-with- 
Bodily-existence (pancastikaya)’ has 104 verses. The second mega¬ 
chapter, titled ‘The Nine Objects (paddrtha) - and the Path to Liberation’ 
has 69 verses, including 20 concluding verses that provide a ‘Brief 
Explanation of the Path to Liberation’. 

Pancastikaya-samgraha expounds some extremely profound concepts of 
Jaina metaphysics - the philosophy of being and knowing - including the 
nature of the pure soul-substance (jivastikaya) which is integral to the 
seven realities (tattva), the nine objects (paddrtha), the six substances 
(dravya), and the five substances with bodily-existence (astikaya). 

The group of five substances with bodily-existence - pancastikaya - is 
called the ‘samaya’. These five substances, collectively, constitute the 
universe-space (loka). Outside this universe-space (loka) is the infinite 
non-universe-space (aloka), comprising just the pure space (akdsa). That 
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which is amenable to perception by the five senses is the matter-body 
(pudgalastikaya). That which is marked by consciousness (cetanatva) is 
the soul-body (jivastikaya). The medium-of-motion (dharma dravya) is 
the instrumental-cause (nimitta karana) that renders assistance in the 
motion of the soul and the matter. The medium-of-rest (adharma dravya) 
is the instrumental-cause (nimitta karana) that renders assistance in the 
rest of the soul and the matter. The substance-of-space (akasa dravya) 
provides room - avagdhand - to all substances at the same time. The 
substance-of-time (kala dravya) renders assistance to all substances in 
their continuity of being through gradual changes - vartana - and in their 
modification through time. These (six substances) enter into one another, 
provide room to one another, and mix with one another; still these do not 
leave their respective own-nature (svabhava). 

While the substance (dravya) never leaves its essential character of 
existence (satta), it undergoes origination (utpada), destruction (vyaya) 
and permanence (dhrauvya). There is inseparable association between 
the qualities (guna) and the substance (dravya). There is oneness in terms 
of space-points (pradesa) between the quality (guna) and the possessor-of- 
quality (guni). Further, the substance (dravya) undergoes destruction 
(vyaya, ndsa) and origination (utpada) in its qualities (guna) and modes 
(paryaya). These concepts can only be understood with the help of the 
Jaina Doctrine of Syadvada and its ‘seven-nuance system’ (saptabhahgi), 
as expounded by Lord Jina. 

The worldly soul (jiva) is intricately bound with the karmas, like the 
knowledge-obscuring (jhdndvaraniya). The karmas are said to be the doer 
(karta) of the four kinds of dispositions (bhdva) of fruition (udaya), 
subsidence (upasama), destruction (ksaya), and destruction-cum- 
subsidence (ksayopasama). Getting transformed in own-nature 
(svabhava), the soul (jiva) itself is the doer (karta) of own dispositions 
(bhdva)\ the soul (jiva) is not the doer (karta) of the material-karmas 
(dravyakarma,pudgala-karma). This is the Word of the Omniscient Lord. 
The soul (jiva) due to its own karma-consciousness (bhavakarma) 
becomes the doer (karta) and the enjoyer (bhokta). Being enveloped with 
delusion (moha), it wanders, with-end (sdnta) or without-end (ananta), in 
this world (samsara). For the potential (bhavya) souls with discerning 
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intellect, the path to liberation consists in following the conduct (caritra) 
that is rid of attachment (raga) and aversion (dvesa), and to get equipped 
with right-perception (samyagdarsana) and right-knowledge (samyag- 
jhana). 

The auspicious (subha) modifications (parinama) of the soul (jiva) are 
merit (punya) and the inauspicious (asubha) modifications of the soul 
(jiva) are demerit (papa). Through these modifications the matter 
(pudgala) gets transformed into the material-karmas (dravyakarma). 

The influx-of-merit (puny asrava) takes place in the soul (jiva) that has 
commendable (prasasta) attachment (raga), compassion (anukampa), 
and absence-of-evil-inclinations (citta-akalusata). 

Excessive negligent-activity (pramada-carya), evil-inclination (kalusata), 
hankering after sensual-pleasures (visaya-lolupata), causing anguish to 
others (para-paritdpa), and slandering others (para-apavada), are causes 
of influx-of-demerit (papbsrava). 

The disposition (bhava) that causes the influx (asrava) of either merit 
(punya) or demerit (papa) makes the soul (jiva) ‘paracaritra’, i.e., with 
conduct (caritra) based on the others. 

If the soul (dtmd), sullied with dispositions (bhava) of attachment (raga), 
etc., due to being bound with the karmas, engages in auspicious (subha) 
and inauspicious (asubha) activities on rise of such dispositions (bhava), 
then, it gets into bondage (bandha) with the material-karmas (pudgala 
karma). 

In the absence of the cause (hetu) of bondage (bandha) [delusion (moha), 
attachment (raga) and aversion (dvesa)}, the knowledgeable-soul (jhani), 
as a rule, is shielded from the influx (asrava) of karmas, and in the 
absence of the influx (asrava), (fresh) karmas do not bind with it. When 
the soul jiva) gets rid of transformations due to the deluding (mohaniya) 
karmas, its cognition (upayoga) turns into pure-cognition (suddho- 
payoga). It then adopts conduct (caritra) based on the own-nature 
(s vabhava) of the soul - svasamaya or svacaritra. 

From the real point-of-view (niscaya naya), the soul (dtmd) itself, when 
established in the trio of right-perception (samyaktva, samyagdarsana), 
right-knowledge (samyagjhana), and right-conduct (samyakcdritra), is 
the real (niscaya) path to liberation (moksa). It does not perform 
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activities, like anger (krodha), and does not give up what it inherently 
holds - knowledge (jnana) and perception (darsana). Undivided interest 
(ruci) in own-soul is right-perception (samyaktva, samyagdarsana), 
knowledge of own-soul is right-knowledge (samyagjhana), and 
unwavering experience (anubhuti) of own-soul is right-conduct (samyak- 
caritra). These three - the indiscrete Three-Jewels (abheda ratnatraya) - 
constitute the real (niscaya) path to liberation (moksa). 

The soul (jiva) with devotion to the Arhat, the Siddha, their idols 
(pratima), the Scripture (dgama, sastra), the congregation of ascetics 
(munigana), and the knowledge (jnana), gets bound with excessive merit 
(punya). However, it (such devotion) does not destroy the karmas. 

The soul (jiva) which, with devotion to the Arhat, the Siddha, their idols 
(pratima) and the Scripture (dgama, sastra, jinavani), observes supreme- 
restraint (parama samyama) and performs austerities (tapa), goes to the 
celestial-world (devaloka). It would attain liberation (moksa) in another 
birth as a human-being (manusya), after getting established in the pure- 
soul-substance (suddhatmatattva). 

So, do not entertain even the slightest of attachment (rdga) for any object. 
This way, the potential (bhavya) soul (jiva) becomes without-attachment 
(vitardga) and crosses the ocean of worldly-existence (samsara). The soul 
(atma) attains, as never before, the state of liberation (Siddha). It darts 
up and reaches the end of the universe (loka). Such a soul (atma), on its 
own, becomes all-knowing (sarvajha), all-perceiving (sarvalokadarsi), 
and experiences sense-independent (atindriya) happiness that is infinite, 
without-impediment (avyabadha), self-born, and incorporeal (amurtika). 
The Siddha do not exhibit the attributes of the worldly-souls (jiva), 
though not altogether rid of these attributes. The liberated-souls 
(Siddha) are without the body and beyond description through words. 

We are fortunate in having access to two extremely helpful commentaries 
on Pancastikaya-samgraha. One, called ‘Samayavyakhya’, is by Acarya 
Amrtacandra [circa 10th century Vikrama Samvatl (VS)]. This 
commentary is brief and to-the-point; at places, it is too technical and 
complex for the general reader. Two, called ‘Tatparyavrtti’, is by Acarya 


1 Gregorian Year 2000 CE corresponds with Year 2057 in the Vikrama Samvat (VS) 
calendar. 
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Jayasena (circa 12th century VS). This commentary is more elaborate 
and explains the tenets expounded by Acarya Kundakunda in simpler 
terms and language. In fact, the commentary by Acarya Jayasena also 
helps the general reader, earlier left perplexed, to comprehend the 
complex statements made by Acarya Amrtacandra in his commentary. 


Some Important Tenets of Jaina Epistemology 

Soul substance (jiva dravya) is ubiquitous but unseen. The driving force 
within each one of us, it has been, since time immemorial, a subject 
matter of research by philosophers, religious leaders and laity. Still, 
ambiguity and misconceptions prevail as regard its real nature. Some 
negate the existence of the soul and attribute consciousness to the union 
of four basic substances - earth (prthivi), water (jala), fire (agni), and air 
(vayu)\ death leads to its annihilation. Some believe it to be momentary, 
devoid of self-existence. Still others consider it a product of illusion 
(may a) or ignorance (avidya) as all objects are manifestations of Brahma - 
often described as ‘Existence-Thought-Bliss’ (sat-cid-ananda)-, only the 
one eternally undivided Brahma exists. All such conceptions are based on 
absolutism like: existence (bhavaikanta) or non-existence 
(abhavaikanta), non-dualism (advaita-ekanta) or separateness 
(prthaktva-ekanta), and permanence (nityatva-ekanta) or momentariness 
(ksanika-ekanta). Jaina epistemology goes beyond the superficial and 
examines the objects of knowledge from all possible points-of-view. It 
asserts that the entity (dharmi) and its attributes (dharma) are neither 
absolutely dependent (apeksika) nor absolutely independent 
(anapeksika). Only an entity which has general ( samanya - concerning 
the substance, dravya) and particular ( visesa - concerning the mode, 
paryaya) attributes can be the subject of knowledge. Substance (dravya) 
without its attributes (guna) and attributes without its substance cannot 
be the subject of valid knowledge; only their combination can be the 
subject of valid knowledge. 

Teachings contained in the Jaina Scripture revolve around the soul- 
substance (jiva dravya), its attributes and modes, and its distinctiveness 
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from other substances. Every statement is made from a particular point- 
of-view (naya) that must be ascertained to understand the true meaning 
of the assertion. 

Some important tenets of Jaina epistemology are described here as aid to 
understanding the profound teachings contained in the Holy Scripture 
‘ Pancastikaya-samgraha’ by Acarya Kundakunda. Without understand¬ 
ing and appreciating these tenets, the reader is likely to get confounded 
and even misguided. 

3TR -wignt - anekantavada and syadvada 

A thing or object of knowledge has infinite characters (i.e., it is 
anekantatmaka ); each character can be analyzed and grasped 
individually. Anekantavada, the doctrine of non-absolutism, is the basic 
understanding of the complexity of the reality and the necessity of looking 
at it from different points-of-view. 

Acarya Amrtacandra, in Purusarthasiddhyupaya, has termed the 
doctrine of non-absolutism - anekantavada - as the root of the Jaina 
Scripture. Without a clear understanding of this gem of Jainism, men of 
this world are like the blind men of the parable (of six blind men and the 
elephant); they insist on their partial knowledge being accepted as the 
whole truth: 

trj-qrirqnq id fa ^AIAJI 

41 cbd H^PcId Rid HI fgffaWT II ( ^ ) 

I bow to anekanta [(the doctrine of) manifold points-of-view - non¬ 
absolutism], the root of unmatched Jaina Scripture, that reconciles 
the partial viewpoints of men, born blind, about the elephant, and 
which removes all contradictions about the nature of substances by 
apprehending the reality through multiplicity of viewpoints. 

Syadvada is the expression of anekantavada in logical and predicational 
form. Each individual character of the object-of-knowledge is called a 
naya. A naya thus reveals only a part of the totality, and should not be 
mistaken for the whole. A synthesis of different viewpoints is achieved by 
the doctrine of conditional predication - syadvada - wherein every 
viewpoint is able to retain its relative importance. Syadvada, which 
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literally signifies assertion of possibilities, seeks to ascertain the meaning 
of the object-of-knowledge from all possible standpoints. Its chief merit is 
the anekanta, or many-sided view of logic. This, it would be seen at once, is 
most necessary in order to acquire complete knowledge about anything. 
Acarya Samantabhadra’s Svayambhustotra: 

tWIUlRW I 

wfm TcTSITRT HHcHHIHkMd II ( ) 

O Lord Suvidhinatha! With the light of your omniscience you had 
promulgated the nature of the reality in a manner which 
contradicts the absolutist (ekanta) point-of-view, well-founded, and 
incorporates the principle of predication involving both, the 
affirmation and the negation, depending on the point-of-view. 

Others have not been able to view the nature of the reality in such 
light. 

The particle ‘syaci’ in a sentence qualifies the acceptance or rejection of 
the proposition or predication. It refers to a ‘point-of-view’ or ‘in a 
particular context’ or ‘in a particular sense’. The ‘vada’ presents a theory 
of logic and metaphysics. Syadvada means a theory of predication of the 
reality from different points-of-view, in different contexts or from 
different universes of discourse. Syadvada is the expression of the 
pictures of the reality obtained from different points-of-view in definitive 
and determinate logical predications. There is no uncertainty or 
vacillation in the expression. Syadvada promotes catholic outlook of 
many-sided approach to the problem of understanding the reality. It is 
anti-dogmatic and presents a synoptic picture of the reality from different 
points-of-view. Syadvada expresses protest against the one-sided, narrow, 
dogmatic and fanatical approach to the problems of the reality. It affirms 
that there are different facets of the reality and these have to be 
understood from various points-of-view by the predications of 
affirmation, negation and indescribability. 

Acarya Samantabhadra’s Aptamimamsa: 
bMI£K: ^chM^HIIdr^Tir^r^: I 
W^Hilli)8Tt II ( ) 
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Discarding the absolutist (ekdnta) point of view and observing the 
practice of using the word ‘kathahcit’ - ‘from a certain viewpoint’, 
or ‘in a respect’, or ‘under a certain condition’ - is what is known 
as syadvada - the doctrine of conditional predication. It embraces 
the seven limbs (saptabhahga) of assertion, the one-sided but 
relative method of comprehension (naya), and also the acceptance 
and rejection of the assertion. 

Syadvada consists in seven vocal statements adorned by the qualifying 
clause ‘in a way’ - syad. When in regard to a single entity - soul, etc. - an 
enquiry is made relating to its attribute - existence, etc. - with an all¬ 
round examination there is the possibility of seven statements, adorned 
by the term ‘quodammodo’ or ‘in a way’ (syad). This is called the ‘seven- 
nuance system’ (saptabhangi). When something is stated about a 
substance, viewed through a flux of modifications, there would be seven 
modes of predication, (see Pancastikaya-samgraha, verse 14, p. 29-34.) 
Things are neither existent nor non-existent absolutely. Two seemingly 
contrary statements may be found to be both true if we take the trouble of 
finding out the two points-of-view from which the statements were made. 
For example, a man may be a father with reference to his son, and a son 
with reference to his father. Now it is a fact that he can be a son and a 
father at one and the same time. A thing may be said to be existent in a 
way and non-existent in another way, and so forth. Syadvada examines 
things from seven points-of-view, hence the doctrine is also called 
saptabhangi naya (sevenfold method of relative comprehension). The 
primary modes of predication are three - syad-asti, syad-nasti and syad- 
avaktavya\ the other four are obtained by combining these three. 

Every object admits of a four-fold affirmative predication (svacatustaya) 
with reference to its own substance (svadravya), own space (svaksetra), 
own time (svakala), and own nature (svabhava). Simultaneously a four¬ 
fold negative predication is implied with reference to other substance 
(paradravya), other space (paraksetra) , other time (parakala), and other 
nature (parabhava). The substance of an object not only implies its 
svadravya but differentiates it from paradravya. It becomes logically 
necessary to locate a negation for every affirmation and vice-versa. We 
must not only perceive a thing but also perceive it as distinct from other 
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things. Without this distinction there cannot be true and clear perception 
of the object. When the soul, on the availability of suitable means, admits 
of the four-fold affirmation with respect to svadravya, svaksetra, svakala, 
and svabhava, it also admits of the four-fold negation with respect to 
paradravya, paraksetra, parakala, and parabhava. The attributes of 
existence and non-existence in an object are valid from particular 
standpoints; the validity of the statement is contingent on the speaker’s 
choice, at that particular moment, of the attribute that he wishes to bring 
to the fore as the other attributes are relegated to the background. There 
is conditional affirmation of a substance, from a particular point-of-view 
and conditional negation from another point-of-view. Two views, 
existence and non-existence, are not without any limitation; these views 
are neither totally inclusive nor totally exclusive to each other. Leaving 
out the limitation will lead to nihilistic delusion. Affirmation, when not in 
conflict with negation, yields the desired result of describing truly an 
object of knowledge. Only when affirmation and negation are juxtaposed 
in mutually non-conflicting situation, one is able to decide whether to 
accept or reject the assertion. This is how the doctrine of conditional 
predication (syadvada) establishes the Truth. 

The seven modes of predication may be obtained in the case of pairs of 
opposite attributes like eternal and non-eternal, one and many, and 
universal and particular. These pairs of opposites can very well be 
predicated of every attribute of the reality In case of contradictory 
propositions, we have two opposite aspects of the reality, both valid, 
serving as the basis of the propositions. Hence there is neither doubt nor 
confusion; each assertion is definite and clear. 

This seven-fold mode of predication (saptabhahgi) with its partly meant 
and partly non-meant affirmation (vidhi) and negation (nisedha), 
qualified with the word ‘syad’ (literally, in some respect; indicative of 
conditionality of predication) dispels any contradictions that can occur in 
thought. The student of metaphysics in Jainism is advised to mentally 
insert the word ‘syad’ before every statement of fact that he comes across, 
to warn him that it has been made from one particular point-of-view, 
which he must ascertain. 

The viewpoints of absolute existence, oneness, permanence, and 
describability, and their opposites - absolute non-existence, manyness, 
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non-permanence, and indescribability - corrupt the nature of the reality 
while the use of the word ‘syaci’ (conditional, from a particular 
standpoint) to qualify the viewpoints makes these logically sustainable. 
Acarya Samantabhadra’s Svayambhustotra: 

3FTcfir: WlgKWel I 

frTTl- ^ II ( ) 

O Supreme Sage! Being qualified by the word ‘syad’ (meaning, 
conditional, from a particular standpoint), your doctrine of 
conditional predication (syadvada) is flawless as it is not opposed to 
the two kinds of valid knowledge (pramana) - direct (pratyaksa) 
and indirect (paroksa). The wisdom propounded by the others, not 
being qualified by the word ‘syad’, is fallacious as it is opposed to 
both, the direct as well as the indirect knowledge. 

Realities of bondage and liberation, causes of these, attributes of the soul 
that is bound with karmas and the soul that is liberated, can only be 
incontrovertibly explained with the help of the doctrine of conditional 
predication (syadvada), certainly not by absolutist (ekanta) views. 

Syadvada and kevalajnana are the foundational facts of knowledge. The 
difference between the two is that kevalajnana is the complete and all- 
embracing knowledge of the reality while syadvada is the conditional 
predication of the individual propositions of the knowledge obtained in 
kevalajnana. Kevalajnana is the direct experience and syadvada is its 
indirect expression. All scriptural-knowledge (srutajnana) is syadvada. 
Acarya Samantabhadra’s Aptamlmamsa: 

UcpcFcRITTO '5T37T II ( ) 

Syadvada, the doctrine of conditional predication, and kevalajnana, 
omniscience, are both illuminators of the substances of reality. The 
difference between the two is that while kevalajnana illumines 
directly, syadvada illumines indirectly. Anything which is not 
illuminated or expressed by the two is not a substance of reality 
and hence a non-substance (avastu). 
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3f|T TO - pramdna and nay a 


Objects possess innumerable attributes and may be conceived from as 
many points-of-view, i.e., objects truly are subject to all-sided knowledge 
(possible only in omniscience or kevalajhana). What is not composed of 
innumerable attributes, in the sphere of the three times, is also not 
existent, like a ‘sky-flower’. 

Acarya Samantabhadra’sAptomimdmsd: 
rl M MHIOI % I 

^HTTITTfcr WPT II ( ) 

O Lord ! As per your teaching, that by which substances (souls and 
non-souls) are rightly known, or knowledge alone, is pramdna {lit. 
the method of knowledge). Pramdna is of two kinds: first, direct 
(pratyaksa) - omniscience (kevalajnana) - which knows the whole 
range of objects of knowledge simultaneously, without gradation - 
akramabhavl, and second, indirect (paroksa), which knows the 
objects of knowledge partially and in succession - kramabhdvl. 
Knowledge in succession features the doctrine of conditional 
predication (syadvada) and ascertainment, without contradiction, 
of one particular state or mode of the object, called naya. 

The ordinary human being cannot rise above the limitations of his senses; 
his apprehension of the reality is partial and it is valid only from a 
particular viewpoint. This leads to the concept of ‘naya’. When ordinary 
human knowledge is partial, a new method of stating our approach to the 
complex reality had to be devised, and that is the doctrine of conditional 
predication - syadvada. Thus, syadvada is the direct result of the strong 
awareness of the complexity of the object of knowledge and the limitation 
of human apprehension and expression. 

Acarya Umasvami’s Tattvarthasutra: 



The knowledge (of the seven categories) is attained by means of 
pramdna and naya. 

Pramdna is of two kinds, namely, for oneself (svartha) and for others 
(parartha). All forms of knowledge, except scriptural knowledge, 
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constitute pramana for oneself. But scriptural knowledge is of both kinds 
- for oneself and for others. Valid knowledge or knowledge itself 
constitutes pramana for oneself and knowledge in form of words 
constitutes pramana for others. The nay a are divisions of pramana. 

To comprehend the object from one particular standpoint is the scope of 
naya (the one-sided method of comprehension). Naya comprehends one 
specific attribute of the object but pramana - valid knowledge - 
comprehends the object in its fullness. Pramana does not make 
distinction between the substance and its attributes but grasps the object 
in its entirety. But naya looks at the object from a particular point-of-view 
and puts emphasis on a particular aspect of the object. Both pramana and 
naya are forms of knowledge; pramana is sakaladesa - comprehensive 
and absolute, and naya is vikaladesa - partial and relative. Naya looks at 
the object from a particular point-of-view and presents the picture of it in 
relation to that view; the awareness of other aspects is in the background 
and not ignored. 

Thus, partial knowledge from a particular point-of-view that is under 
consideration is the object of naya and it helps in accuracy of expression 
through illustration (drstanta). Naya deals only with the particular point- 
of-view of the speaker and does not deny the remaining points-of-view, not 
under consideration at that time. Pramana is the source or origin of naya. 
It has been said in the Scripture, “On the acquisition of knowledge of a 
substance derived from pramana, ascertaining its one particular state or 
mode is naya.” 

Naya is neither pramana nor apramana (not -pramana). It is a part of 
pramana. A drop of water of the ocean can neither be considered the ocean 
nor the non-ocean; it is a part of the ocean. Similarly, a soldier is neither 
an army nor a non-army; he is a part of the army. The same argument goes 
with naya. Naya is partial presentation of the nature of the object while 
pramana is comprehensive. Naya does neither give false knowledge nor 
does it deny the existence of other aspects of knowledge. There are as 
many naya as there are points-of-view. 

As regard the fruit of pramana, there is satisfaction in the attainment of 
knowledge. The soul, whose knowledge-nature is clouded by the foreign 
matter of karmas, finds satisfaction in determining the nature of 
substances with the help of the senses. That is spoken of as the fruit of 
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knowledge (or of pramdna). Or the attainment of equanimity (upeksa) 
and the destruction of ignorance (ajnana) may be considered the fruit. 
Equanimity is freedom from attachment and aversion. Also, on the 
destruction of darkness, that is ignorance, the self attains the power of 
discrimination between what needs to be accepted and rejected, (see 
Acarya Samantabhadra’s Aptamimamsa, verse 102.) 

Acarya Umasvami’s Tattvarthasutra: 

^UH6^^61^^ 1 H"TOT: II 

The figurative - naigama, the generic - samgraha, the systematic - 
vyavahara, the straight - rjusutra, the verbal - sabda, the 
conventional - samabhirudha, and the specific - evambhuta are the 
standpoints (naya). 

These terms are now defined briefly. 

The figurative standpoint (naigama naya) takes into account the purpose 
or intention of something which is not yet accomplished. For instance, a 
person with an axe in his hand is asked by someone for what purpose is he 
going. The person replies that he is going to fetch a wooden measure 
(prastha). But at that time the wooden measure is not present; the 
reference to the wooden measure is the mere intention to make it. Such 
instance of general custom where the intention alone of accomplishing a 
task is referred to as the basis for speech is the figurative standpoint 
(naigama naya). 

The generic standpoint (samgraha naya) is that which comprehends 
different substances, belonging to the same class, under one common 
head. For instance, the words existent (sat), substance (dravya), and jar 
(ghata). The word ‘existent’ (sat) groups together, without distinction, all 
substances characterized by existence as per the general rule of 
perception and discernment. Further, when the word ‘substance’ 
(dravya) is mentioned, the soul, the non-soul, etc., and their subdivisions 
are grouped together, as all these fulfill the definition of substance. When 
the word ‘jar’ (ghata) is mentioned, it includes all jars which are inferred 
from the word ‘jar’ and its perception and discernment. Other things also 
are the subject matter of the generic point of view (samgraha naya) in the 
same way. 
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The division of reality or objects comprehended by the generic viewpoint, 
in accordance with the rule, is the systematic standpoint (vyavahara 
naya). What is the rule? The rule is that the analysis or division into 
subclasses proceeds in the order of succession. It is as follows. That, which 
is comprehended as existence by the generic view, without reference to 
the particular objects, is not conducive to the ways of the world. Hence the 
systematic standpoint is sought. That which ‘exists’ (sat) is either a 
substance or an attribute. Social intercourse is not possible even by the 
word ‘substance’ (dravya) of the generic standpoint, without its 
subdivisions like the soul (jiva) and the non-soul (ajiva). Further, the soul 
(jiva) and the non-soul (ajiva), solely from the generic standpoint, are not 
conducive to worldly occupations. Hence these are further subdivided 
into the deva, infernal beings, etc., and jar, etc., by resorting to the 
systematic standpoint (vyavahara naya). This standpoint operates up to 
the point beyond which no further subdivisions are possible. 

That, which addresses the straightforward (present) condition, is the 
straight viewpoint (rjusutra naya). This viewpoint leaves out things of the 
past and the future and comprehends the present mode of things, as no 
practical purpose can be served by things past and things unborn. It 
coniines itself to the present moment. It is contended that it would violate 
the ways of the world. No. Only the object of this viewpoint is indicated 
here. The intercourse of the world is promoted by the aggregate of all the 
viewpoints. 

The verbal viewpoint (sabda naya) is intent on removing the anomalies or 
irregularities with regard to gender, number, case, etc. Although the 
original text highlights many irregularities, just two of these are 
mentioned here. Irregularity of gender (lihgavyabhicara) - puspa, taraka 
and naksatra - these are of different genders. Yet these are used as 
substitutes. Irregularity of time (kalavyabhicara) - ‘visvadrsvasya putro 
janita’ - ‘A son who has seen the world will be born to him.’ Here, what 
will take place in the future (i.e., seeing the world) is spoken of as having 
taken place in the past. Though such usage prevails by convention or 
custom, yet the verbal viewpoint considers it improper as words with 
different meanings cannot be clubbed. If this is opposed to what is 
universally current, let it be so. Here truth is investigated; medical 
treatment (medicine) does not satisfy the whimsies of the patient! 
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As it consists of forsaking several meanings, it is called the conventional 
viewpoint (samabhirudha nay a). It gives up the several meanings and 
becomes current in one important sense. For instance, the word ‘gau has 
several meanings such as speech but, by convention, it has come to denote 
the cow Or, words are employed to convey the knowledge of the objects. 
That being so, from every word arises knowledge of one particular object. 
Hence it is useless to employ synonyms. With the change of the word, the 
meaning too must change. The conventional viewpoint (samabhirudha 
nay a) abandons several meanings of the word. For instance, ‘Indra’, 
‘sakra’ and ‘purandara ’ are three words that are used to describe the lord 
of the celestial being. But these must have three meanings. ‘Indra ’ means 
the one who is endowed with authority and supremacy, ‘sakra’ means the 
strong one, and ‘purandara’ means the one who destroys cities. Same 
kind of distinction applies to all words. The important sense of the word, 
ignoring its several meanings, becomes the conventional viewpoint 
(samabhirudha nay a). For instance, “Where do you reside?” The answer 

is, “I reside in myself.” Why? It is because one substance cannot reside in 
another. If, on the other hand, one thing can reside in another, then there 
would be knowledge and colour, etc., in the sky. 

That which determines or ascertains an object as it is in its present state 
or mode is called the specific viewpoint (evambhuta naya). According to 
this standpoint, a word should be used to denote an object only when it is 
in the state which the word connotes. When he issues commands, then 
only is he the lord (Indra). And at that time he is neither the consecrator 
nor the worshipper. Only when it goes, it is the cow, and not when it stands 
still or lies down. Or that, which determines a soul by its present mode of 
knowledge, is the actual standpoint. For example, the soul which cognizes 
Indra is Indra, and that which cognizes fire is fire. 

The seven standpoints (naya) are successively of finer scope or smaller 
extent, and the succeeding standpoint is dependent on the one preceding 

it. These points govern the order of their mention in the sutra. Each 
preceding naya has greater range and divergence than the succeeding 
one. Since the substance has infinite characteristics, the standpoints are 
of numerous subdivisions. All naya, with either primary or secondary 
importance, are interdependent, and a harmonious combination of these 
paves the way to right faith (samyagdarsana). These are like the cotton 
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threads which, when interwoven in the proper form, produce cloth that 
wards off cold and provides comfort to the body. But if each thread 
remains independent and separate, the purpose is not served. 

The standpoints (naya) are a part of scriptural knowledge (srutajhana). 
These have been divided into seven kinds on the basis of their 
substratum. The substrata are three: convention (upacdra), meaning 
(artha), and word (sabda). The figurative (naigama) relies primarily on 
convention (upacara)] still, it is also arthanaya. The generic (samgraha), 
the systematic (vyavahara), and the straight (rjusiitra) are arthanaya. 
The remaining three - the verbal (sabda), the conventional (samabhi- 
rudha) and the specific (evambhuta) - are sabdanaya. 

A particular standpoint (naya), when treated as absolute (independent of 
other naya), is wrong (mithya) knowledge. When treated as relative 
(dependent on other naya) it constitutes right (samyak) knowledge. 


Acarya Samantabhadra’s Svayambhustotra: 



cTTfcT TTt^ PcWdW WM^McblRui; II ( ) 

O Unblemished Lord Vimalanatha! Those who hold the one-sided, 
standalone points of view such as describing a substance absolutely 
permanent (nitya) or transient (ksanika), harm themselves and 
others, but, as you had proclaimed, when the assertions are 
understood to have been made only from certain standpoints, these 
reveal the true nature of substances, and, therefore, benefit self as 
well as others. 


3f|r WcrpT - niscaya and vyavahara 

The Scripture uses two broad classifications of standpoints (naya): 

1) In terms of the substance (dravya) and the mode (paryaya) - the 
dravyarthika naya and the parydydrthika naya. Dravydrthika naya refers 
to the general attributes of the substance, and paryarthika naya refers to 
the constantly changing conditions or modes (paryaya) of the substance. 
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2) In terms of the real or transcendental (niscaya) and the empirical 
(vyavahara) - the niscaya nay a and the vyavahara nay a. 

Niscaya naya (TO) - It represents the true and complete point- 
of-view. There is no distinction between the substance (dravya) and its 
qualities (guna) and there is no figurative (upacarita) suggestion in the 
statement. “The soul is one with the wealth of its attributes.” 
Transcendental point-of-view (niscaya naya) has two main subdivisions: 

a) suddha niscaya naya (fTOTO TO) - It holds the self in its 
pure and unconditioned state (the nirupadhi state) that has no 
associated karmic contamination. Disentangled from all its 
material environment and limitations, the self radiates in its 
pristine glory through the wealth of its infinite qualities. Pure and 
unalloyed expression of the nature of the self is the topic of suddha 
niscaya naya - e.g., “Omniscience (kevalajnana) is the soul.” 

b) asuddha niscaya naya ( Wp* TO) - This naya 

contemplates the self as caught in the meshes of material 
environment (the sopadhi state). The presence of karmic 
contamination makes it impure or asuddha. Its intrinsic glory is 
dimmed but still it is viewed as a whole with its complete nature as 
expressed in its attributes though somewhat warped by alien 
influences - e.g., “Sensory knowledge, etc., (matijnanadi) is the 
soul,” and “Attachment, etc., (ragadi) is the soul.” 

Vyavahara naya (TO) - The empirical point-of-view (vyavahara 
naya) makes distinction between the substance (dravya) and its qualities 
(guna) and there may be figurative (upacarita) suggestion in the 
statement. The term vyavahara implies analysis of the substance 
(dravya) with differentiation of its attributes (guna) from the underlying 
substance. The complex nature of the self is analyzed with respect to its 
diverse qualities, and attention is directed to any particular attribute that 
maybe of current interest. 

The empirical point-of-view (vyavahara naya), too, has two main 
subdivisions: 

a) sadbhuta vyavahara naya ( to ) - The term 
sadbhuta implies the intrinsic nature of the thing. Though 
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essentially inseparable, this naya makes distinction between the 
substance (ciravya) and its subdivisions like qualities (guna), modes 
(paryaya), nature (svabhdva) and agent (kdraka). This naya 
envisages distinction in an indivisible whole. 

Sadbhuta vyavahara naya has two subcategories: 

a-1) anupacarita sadbhuta vyavahara naya ( SFJTOrftrT 
oycigu TO ) - This naya holds the self in its pure and 
uncontaminated state ( nirupadhi state) but makes distinction 
between the substance (dravya) and its attribute (guna) - e.g., 
“Omniscience (kevalajnana) is the attribute of the soul,” and 
“Right faith, knowledge and conduct constitute the path to 
liberation.” 

a-2) upacarita sadbhuta vyavahara naya (TOEliTO 

TO) - This naya holds the self as caught in the meshes of 
material environment ( sopadhi state) and makes distinction 
between the substance (dravya) and its attribute (guna) - e.g., 
“Sensory knowledge (matijnana) is the attribute of the soul.” 
b) asadbhuta vyavahara naya ( 'STO^Tt TO) - The term 

asadbhuta implies importation of alien substance or its qualities 
into the substance under consideration or its qualities. In essence, 
asadbhuta vyavahara naya envisages oneness in essentially distinct 
substances. The expression under this naya is figurative; e.g., an 
‘earthen-pot’ is conventionally termed as a ‘ghee-pot’ due to its 
usage. 

Asadbhuta vyavahara naya, too, has two subcategories: 

b-1) anupacarita asadbhuta vyavahara naya ( 3TTOsrir?T 
eqqeK TO) - This naya makes no distinction between 
two substances that stay together and appear to be indistinct. 
Anupacarita has no metaphorical or figurative implication. For 
example, the statement, “This body is mine,” is sanctioned by 
the intimate interrelation that exists between the soul and the 
body. Another example of this naya is, “The soul is the cause of 
material-karmas (dravyakarma) 
b-2) upacarita asadbhuta vyavahara naya ( 
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3TfT^JrT aiqgu TO) - Upacarita is usage sanctified by 
convention but with no intrinsic justification. Here the alien 
thing with which the self is identified lacks intimate relation 
that exists between the soul and the body; e.g., “My ornament.” 
Only in a figurative sense can one call the ornament as one’s 
own; similarly, certain individuals, the son or the wife, as one’s 
own. Identification of the self with other things is a figurative 
and transferred predication and that is upacarita asadbhuta 
vyavahara naya. 

Though the transcendental point-of-view (niscaya naya) and the 
empirical point-of-view (vyavahara naya) differ in their application and 
suitability, both are important to arrive at the Truth. The former is real, 
independent, and focuses on the whole of substance. The latter is an 
imitation, dependent, and focuses on the division of substance. The pure, 
transcendental point-of-view (niscaya naya) expounded by those who 
have actually realized the Truth about the nature of substances is 
certainly worth knowing. For those souls who are in their impure state 
(like the householder engaged in virtuous activity) the empirical point-of- 
view (vyavahara naya) is recommended. The beginner is first trained 
through the empirical point-of-view (vyavahara naya). Just as it is not 
possible to explain something to a non-Aryan except in his own non- 
Aryan language, in the same way, it is not possible to preach spiritualism 
without the help of the empirical point-of-view (vyavahara naya). 
However, the discourse is of no use if the learner knows only the empirical 
point-of-view (vyavahara naya)) the transcendental point-of-view 
(niscaya naya) must never be lost sight of. Just like for the man who has 
not known the lion, the cat symbolizes the lion, in the same way, the man 
not aware of the transcendental point-of-view (niscaya naya) wrongly 
assumes the empirical point-of-view (vyavahara naya) as the Truth. The 
learner who, after understanding the true nature of substances from both 
points-of-view, the transcendental as well as the empirical, gets unbiased 
toward any of these reaps the full benefit of the teachings. 

Attainment of the state of without-attachment (vitaraga) is possible only 
by relying on both points-of-view, the real (niscaya) and the empirical 
(vyavahara). When applied in relation to each other, these two points-of- 
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view become the goal (sadhya) and the means (sadhaka) of each other. 
Absolutistic reliance on any of these cannot provide liberation, (see also 
Pancastikaya-samgraha, explanatory note on verse 172, p. 327-328.) 


sT^T, 7 pi 3TIT 'CRTRT - dravya, guna and pary ay a 

Acarya Kundakunda’sPraaacaraasdra: 

3i M R tscJ tIU 31 ^ U |U| | dcel M SJ cj rl H'c| 4 | 

TWTcf A ^ocf frT cTESffTT II ( ) 

That which does not leave its own nature (of existence - sat), 
characterized by origination (utpada), destruction (vyaya) and 
permanence (dhrauvya), and endowed with modes (pary ay a) and 
qualities (guna), is a substance (dravya). 

Acarya Umasvami’s Tattvarthasiitra: 



II (V30 


That which has qualities and modes is a substance. 

S^TT2RTT Mull W: II ( ) 

Those that have substance (dravya) as their substratum and are 
not themselves the substratum of other qualities are qualities 
(guna). 

That in which qualities (guna) and modes (paryaya) exist is a substance 
(dravya). What are qualities and what are modes? Those characteristics 
which exhibit association (anvaya) with the substance are qualities. 
Those characteristics which exhibit distinction or exclusion (vyatireka) - 
logical discontinuity, “when the pot is not, the clay is,” - are modes. A 
substance possesses both. That which makes distinction between one 
substance and another is called a quality, and the particular state of a 
substance is called a mode. The substance (dravya) is inseparable 
(residing in same substratum - ayutasiddha ) from its qualities, and 
permanent (nitya). 

That which distinguishes one substance from all others is its distinctive 
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quality. Only the presence of this quality makes it a substance. If such 
distinctive characteristics were not present, it would lead to intermixture 
or confusion of substances. For instance, souls are distinguished from the 
matter by the presence of qualities such as knowledge. The matter is 
distinguished from the souls by the presence of form (colour), etc. 
Without such distinguishing characteristics, there can be no distinction 
between the souls and the matter. Therefore, from the general point-of- 
view, knowledge, etc., are qualities always associated with the soul, and 
form, etc., are qualities always associated with the matter. For instance, in 
living beings, these qualities are knowledge of pitcher, knowledge of cloth, 
anger, pride, etc., and in matter these qualities are intense or mild odour, 
colour, etc. Knowledge is a quality (guna) of the substance-of-soul (jlva 
dravya) but it is subject to change; for example, it can change from 
sensory knowledge to scriptural knowledge. Such changes are modes 
(parydya) of the quality (guna) called knowledge. The collection or 
aggregate of qualities (guna) and modes (parydya), which somehow is 
considered different from these, is called a substance (dravya). If the 
aggregate were completely the same, it would negative both, the 
substance and the qualities. 

From the point-of-view of designation (samjna), etc., qualities are 
different from the substance. Yet, from another point-of-view, qualities 
are not different from the substance as they partake of the nature of 
substance and are not found without the substance. Whatever condition 
or form the substance, such as the medium of motion, takes, that 
condition or form is called its modification (parinama). It is of two kinds, 
without a beginning and with a beginning. 

The substance (dravya) forms the substratum of qualities (guna) and 
modes (parydya). The substance (dravya) and its qualities (guna) are 
inseparable and yet the substance is not the same as its qualities nor the 
qualities same as the substance, though the substance manifests its 
nature through qualities. The substance without qualities and qualities 
dissociated from the underlying substance would all be meaningless 
abstractions. Hence, in the world of reality, there can be no existence of 
either dravya or guna independent of each other. 

Qualities (guna) remain permanently in the substance (dravya) while the 
modes (parydya) change. 
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General (sdmdnya) and specific (visesa) qualities (guna) 

All objects have two kinds of qualities (guna) - the general (sdmdnya), and 
the specific (visesa). The general qualities express the genus (jati) or the 
general attributes, and the specific qualities describe the constantly 
changing conditions or modes. Consciousness (cetana) is a specific (visesa) 
attribute of the soul when viewed in reference to the non-souls but a 
general (sdmdnya) attribute when viewed in reference to other souls. In a 
hundred pitchers, the general quality is their jar-ness, and the specific 
quality is their individual size, shape or mark. Thousands of trees in a 
forest have tree-ness (vrksatva) as the general (sdmdnya) attribute but 
each tree has specific (visesa) attributes, distinguishing these as neem 
tree, oak tree or palm tree. 

Acarya Samantabhadra’s Svayambhustotra: 

I 

rishr II ( ^ ) 

Just as the two mutually supportive causes, the substantial cause 
(upadana karana) and the instrumental cause (nimitta karana), 
result in the accomplishment of the desired objective, in the same 
way, your doctrine that postulates two kinds of attributes in a 
substance, general (sdmdnya) and specific (visesa), and ascertains 
its particular characteristic (naya) depending on what is kept as the 
primary consideration for the moment while keeping the other 
attributes in the background, not negating their existence in any 
way, accomplishes the desired objective. 

When the expression makes the general (sdmdnya) aspect as its subject, 
the specific (visesa) aspect becomes secondary and when the expression 
makes the specific aspect as its subject, the general aspect becomes 
secondary; this is achieved by using the word ‘syad ’ in expression. 

Acarya Mailladhavala’s Nayacakko: 

3Tf^'cTtSJrf ^ccTFT qqq-H I 

^TtT ^dPuidt h-Hhh-H (dMWt. II (^) 

These ten qualities: existence (astitva), activity or arthakriya 
(vastutva), power of changing modes (dravyatva), power of being 
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known (prameyatva), power of maintaining distinction with all 
other substances (agurulaghutva), having space-points 
(pradesavattva), consciousness (cetanatva), lifelessness (acetanatva), 
corporealness - having a form (murtatva), and incorporealness - 
without having a form (amurtatva) are general (samanya) qualities 
of substances. 

o11oi q-Hui TTTtT ■*i-huiI 

OddUIJH^UI^iq-HUh-H' ^dPuidJ' II (^3) 

These sixteen qualities: knowledge (jnana), perception (darsana), 
happiness (sukha), strength (virya), colouration (rupa), taste (rasa), 
smell (gandha), touch (sparsa), assistance in motion (gatihetutva), 
assistance in rest (sthitihetutva), assistance in continuity of being 
through gradual changes (vartandhetutva), assistance in providing 
accommodation (avagahanahetutva), corporealness - having a form 
(murtatva), incorporealness - without having a form (amurtatva), 
consciousness (cetanatva), lifelessness (acetanatva) are specific 
(visesa) qualities of substances. 

Every substance (dravya) has eight general (samanya) qualities; the 
substance of soul (jlva dravya) does not have the qualities of lifelessness 
(acetanatva) and corporealness (murtatva) out of the ten mentioned 
above. Six specific (visesa) qualities are present in the jlva dravya - 
knowledge (jnana), perception (darsana), happiness (sukha), strength 
(virya), incorporealness (amurtatva), and consciousness (cetanatva). The 
matter (pudgala) has six specific (visesa) qualities: colouration (rupa), 
taste (rasa), smell (gandha), touch (sparsa), corporealness (murtatva), 
and lifelessness (acetanatva). The medium-of-motion (dharma dravya) 
has three specific (visesa) qualities: assistance in motion (gatihetutva), 
incorporealness (amurtatva), and lifelessness (acetanatva). The medium - 
of-rest (adharma dravya) has three specific (visesa) qualities: assistance 
in rest (sthitihetutva), incorporealness (amurtatva), and lifelessness 
(acetanatva). The substance of space (akdsa dravya) has three specific 
(visesa) qualities: assistance in providing accommodation (avagdhana- 
hetutva), incorporealness (amurtatva), and lifelessness (acetanatva). The 
substance of time (kala dravya) has three specific (visesa) qualities: 
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assistance in continuity of being through gradual changes (vartana- 
hetutva), incorporealness (amurtatva), and lifelessness (acetanatva). 


■3HTR, 3f|T - utpada, vyaya and dhrauvya 


The substance (dravya) is endowed with origination (utpada), destruction 
(vyaya) and permanence (dhrauvya), without ever leaving its essential 
character of existence (being or sat). Origination, destruction and 
permanence are simultaneous and interdependent and are not possible 
without the substance. Origination of the new mode cannot take place 
without destruction of the old mode, the old mode cannot get destroyed 
without origination of the new mode, origination and destruction cannot 
take place in the absence of permanence, and permanence is not possible 
without origination and destruction. 

The soul is a substance (dravya). Manifestation of consciousness (cetand) 
is its quality (guna) and its modes (parydya) are worldly states - human, 
sub-human (plants and animals), infernal and celestial - before it may 
finally get to the state of liberation. Qualities (guna) reside permanently 
in the substance but the modes (parydya) keep on changing. These three - 
origination (utpada), destruction (vyaya) and permanence (dhrauvya) - 
take place in modes (parydya)-, modes (parydya), as a rule, dwell in 
substance (dravya), and, therefore, the three constitute the substance 
(dravya). 

Acarya Umasvami’s Tattvarthasutra: 



Existence (sat) is with (yukta) origination (utpada), destruction 
(vyaya) and permanence (dhrauvya). 

Acarya Kundakunda’s Pravacanasara: 
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Origination (utpada), permanence (dhrauvya) and destruction 
(vyaya) take place in modes (parydya)-, as a rule, modes exist in the 
substance (dravya), and, therefore, it is certain that all these - 
origination (utpada), permanence (dhrauvya) and destruction 
(vyaya) - are the substance (dravya) only. 

These three, origination (utpada), permanence (dhrauvya) and 
destruction (vyaya), take place in modes (parydya), and modes exist in the 
substance (dravya). The seed (bija), the sprout (ahkura), and the tree-ness 
(vrksatva) are parts (ansa) of the whole (ansi), that is, the tree (vrksa). 
These three parts (ansa) are subject to origination (utpada), destruction 
(vyaya) and permanence (dhrauvya) - destruction (vyaya) of the seed 
entails origination (utpada) of the sprout while tree-ness exhibits 
permanence (dhrauvya). Similarly, origination (utpada), destruction 
(vyaya) and permanence (dhrauvya) are the three parts (ansa) pertaining 
to the modes (parydya) of the whole (ansi), that is, the substance (dravya). 
If it be imagined that origination (utpada), destruction (vyaya) and 
permanence (dhrauvya) take place in the substance (dravya) itself then 
everything gets shattered. If destruction (vyaya) were to take place in the 
substance (dravya), existence (sat) itself would vanish. If origination 
(utpada) were to take place in the substance (dravya), there would be 
creation of infinite substances from nowhere - creation of the non¬ 
existence (asat). If permanence (dhrauvya) were to take place in the 
substance (dravya), modes (parydya) would vanish and without existence 
of successive modes, the substance, too, would vanish. Therefore, 
origination (utpada), destruction (vyaya) and permanence (dhrauvya) 
exist in modes (parydya), not in the substance (dravya). Modes (parydya) 
witness origination (utpada) and destruction (vyaya)-, also permanence 
(dhrauvya) with respect to the substance (dravya). Modes (parydya) 
depend on the substance (dravya)-, in fact, modes are part of the substance 
(dravya). There can certainly be no origination (utpada), destruction 
(vyaya) and permanence (dhrauvya) in a fictional entity like the ‘horns of 
a hare’ (kharavisana). To the uninitiated, above statements may sound 
confounding but one needs to appreciate that different points-of-view 
make the bases of these statements. 
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cbo^M 3fTTiftssT - kevalajnana and moksa 

The soul established in pure-cognition (suddhopayoga) attains, on 
destruction of the four inimical karmas, omniscience (kevalajnana) that 
knows fully all objects of the three times (the past, the present, and the 
future). The nature of the soul is knowledge, and knowledge is 
coextensive with the objects-of-knowledge (jheya)\ knowledge pervades 
the objects-of-knowledge. Since the objects-of-knowledge are all objects of 
the three worlds and the three times, it follows that omniscience, the fruit 
of pure-cognition (suddhopayoga), knows all objects of the three worlds 
and the three times. 

Acarya Umasvami’s Tattvarthasutra: 

cWdH 11 (*<>-*) 

Omniscience or perfect knowledge - kevalajnana - is attained on 
destruction of delusion (moha), and on destruction of knowledge¬ 
covering (jhanavarana), perception-covering (darsanavarana) and 
obstructive (antardya) karmas. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

Id Tff ^)id: TTR I 

dMUMd fcT blcbdl ^frTWrfrT m II* II 

Victory to the Supreme Effulgence (omniscience - the infinite and 
all-embracing knowledge) that images, as it were in a mirror, all 
substances and their infinite modes, extending through the past, 
the present, and the future. 

The soul established in its Pure Self (through suddhopayoga) attains 
omniscience (kevalajnana) without the help of or reliance on any outside 
agency (such a soul is appropriately termed self-dependent or 
svayambhu). Intrinsically possessed of infinite knowledge and energy, the 
soul, depending on the self, performs the activity of attaining its infinite 
knowledge-character and, therefore, the soul is the doer (karta). The 
soul’s concentration on its own knowledge-character is the activity; the 
soul, therefore, is the activity (karma). Through its own knowledge- 
character the soul attains omniscience and, therefore, the soul is the 
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instrument (karana). The soul engrossed in pure consciousness imparts 
pure consciousness to self; the soul, therefore, is the bestowal 
(sampracLana) . As the soul gets established in its pure nature, at the same 
time, destruction of impure subsidential knowledge, etc., takes place and, 
therefore, the soul is the dislodgement (apadana). The attributes of 
infinite knowledge and energy are manifested in the soul itself; the soul, 
therefore, is the substratum (adhikarana). This way, from the 
transcendental point-of-view, the soul itself, without the help of others, is 
the sixfold factors-of-action (niscaya satkaraka) in the attainment of 
omniscience through pure-cognition (suddhopayoga). 

On destruction of the four inimical (ghatl) karmas, the self-dependent 
soul - ‘svayambhu ’ - attains infinite knowledge (that illumines the self as 
well as all other objects) and indestructible happiness, both beyond the 
five senses (as such, termed atindriya). It then is characterized by infinite 
knowledge - kevalajnana (on destruction of the jnanavaraniya karma), 
infinite perception - kevaladarsana (on destruction of the darsana- 
varanlya karma), infinite faith or belief in the essential principles of the 
Reality - ksayika-samyaktva (on destruction of the mohanlya karma), 
and infinite power - anantavirya (on destruction of the antaraya karma). 
The own-nature (svabhava) of the soul is knowledge-bliss (jnanananda), 
manifested on attainment of its pure state of perfection, rid of all external 
influence. Just as the brightness of the sun gets diffused on emergence of 
the clouds but regains intensity as the clouds fade away, similarly, on 
destruction of the inimical (ghdtl) karmas, the soul regains its own- 
nature of infinite knowledge-bliss (jnanananda). 

The Omniscient Lord (kevalajnam) attains the light of knowledge that is 
steady like the light of the jewel. It neither accepts nor rejects the objects- 
of-knowledge (jneya) and the objects-of-knowledge (jneya) do not cause 
transformation in the soul. The soul experiences only the nature of own 
soul by own soul, utterly indifferent to all external objects. As objects like 
the pot and the board get reflected in the mirror without the mirror 
wanting to reflect these, all objects-of-knowledge (jneya) of the three 
times get reflected in the knowledge of the Omniscient Lord without him 
having any desire to know these. He is just the knower (jnata) and the seer 
(drsta). The knowing soul is utterly different from all foreign objects; only 
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empirically, there is the relationship of the knower ( jhayaka) and the 
known ( jneya). 

Omniscience (kevalajnana) is direct, sense-independent knowledge. It is 
without anxiety; therefore, it is perfect happiness. 


Acarya Kundakunda’s Pravacanasara: 



The Omniscient Lord has proclaimed that the knowledge that is 
self-born, perfect, spread over every object, stainless, and free from 
stages - including apprehension (avagraha) and speculation (iha) - 
is certainly the absolute (pure) happiness. 

Omniscience (kevalajnana) is complete and without envelopment as it 
pervades every space-point (pradesa) of the soul with its infinite energy. It 
encompasses all objects-of-knoweldge (jneya). Rid of the karmic dirt that 
hinders infinite energy and causes of imperfections like doubt (samsaya), 
it is pristine (nirmala). It knows without stages; it knows simultaneously 
the whole range of objects-of-knowledge (jneya) in the universe and 
beyond, covering the three times. Direct, sense-independent knowledge is 
without-anxiety (nirakula); it is the natural state of the soul, therefore, 
absolute happiness. 


Liberation (moksa) is the total destruction of all karmas; it is the fruit of 
the human effort. With utter destruction of all karmas, the soul gets 
liberated; it attains liberation (moksa) and becomes a Siddha. Liberation 
implies complete destruction of the material-karmas (dravyakarma), 
quasi-karmas (nokarma), and psychic-karmas (bhavakarma). The 
worldly soul is with bondage of karmas; it is thus dependent from a 
certain point-of-view. The same soul, on utter destruction of all karmas, 
becomes independent. 


Acarya Umasvami’s Tattvarthasutra: 



() 


Owing to the absence of the cause of bondage (bandha) and with 
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the functioning of dissociation (nirjara) of karmas, the annihilation 
of all karmas is liberation (moksa). 

However, there is no destruction of infinite-faith - kevalasamyaktva, 
infinite-knowledge - kevalajnana, infinite-perception - kevaladarsana, 
and infinite-perfection - siddhatva. Being the concomitant characteristic 
- avinabhavi - of knowledge and perception, infinite-energy (ananta- 
vlrya), etc., must also be found in liberated souls. For without infinite- 
energy (anantavlrya) , there can be no infinite-knowledge (anantajnana), 
and bliss (sukha) is of the nature of knowledge. 

After attaining the supreme goal, nothing remains to be done. Liberation 
{moksa, nirvana) is the supreme goal. What is the state of the soul when it 
attains liberation? 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

<^HcbAI: dJUMd MJHIAtl I 

WRfWTT HFTWT TCfo TltcT IR^II 

Having achieved the ultimate goal, knowing everything that needs 
to be known, and engrossed in eternal and supreme bliss, the 
Omniscient, Effulgent Soul, rests permanently in the Highest State 
(of liberation). 

The liberated soul is purged of all karmic impurities and becomes pristine 
like pure gold, free from dirt and alloys. It crosses the worldly ocean of 
transmigration. It darts up to the summit of the universe to remain there 
for eternity as the ‘Siddha ’ with eight supreme qualities: 

1. ksayika-samyaktva - infinite faith or belief in the tattva or 
essential principles of Reality. It is manifested on destruction of 
the faith-deluding (darsana mohaniya) karma. 

2. kevalajnana - infinite knowledge, manifested on destruction of 
the knowledge-obscuring (jndnavaraniya) karma. 

3. kevaladarsana - infinite perception, manifested on destruction 
of the perception-obscuring (darsanavaraniya) karma. 

4. anantavlrya - literally, infinite power; it is the absence of 
fatigue in having knowledge of infinite substances. It is 
manifested on destruction of the obstructive (antaraya) karma. 

5. suksmatva - literally, fineness; it means that the liberated soul 
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is beyond sense-perception and its knowledge of the substances 
is direct, without the use of the senses and the mind. It is 
manifested on destruction of the name-determining (nama) 
karma. 

6. avagahana - inter-penetrability; it means that the liberated 
soul does not hinder the existence of other such souls in the 
same space. It is manifested on destruction of the life¬ 
determining (ayuh) karma. 

7. agurulaghutva - literally, neither heavy nor light. Due to this 
quality of agurulaghutva, the soul continues to manifest 
through its form, complete and perfect. This supreme quality is 
manifested on destruction of the status-determining (gotra) 
karma. 

8. avyabadha - it is undisturbed, infinite bliss, manifested on 
destruction of the feeling-producing (vedaniya) karma. 

The liberated soul has no material body and assumes the size that is 
slightly less than that of the last body. One may argue that since the soul 
in transmigratory condition is of the extent of the body then, as it is as 
extensive as the universe with regard to space-points, in the absence of 
the body it should expand to the extent of the universe. But there is no 
cause for it. The expansion or contraction of the soul is determined by the 
body-making karma (nama karma) and in its absence there is neither 
expansion nor contraction. 

Robed in its natural garment of bliss, the liberated soul rises up to the 
topmost part of the universe, called the Siddha s ila, and resides there 
forever, free from transmigration, i.e., the liability to repeated births and 
deaths. Following description of the Siddha sila is given in Acarya 
Nemicandra’s Trilokasara, verses 556,557,558: 

At the top of the three worlds is the eighth earth called 
Isatpragbhara which is one rajju wide, seven rajju long, and eight 
yojana high. 

In the middle of this earth is the Siddha ksetra (Siddha sila) in the 
form of a canopy (chatra), white like silver and with diameter equal 
to that of the human region (45,00,000 yojana long and as many 
broad). It is eight yojana thick in the middle and decreases towards 


XLIV 



Preface 


the margins like a bowl kept upright. In the upper layer of rarefied 
air (tanuvatavalaya) of this Siddha ksetra reside the liberated pure 
souls, the Siddha, endowed with eight supreme qualities. The 
whole of the region below this abode of the pure souls is the region 
of transmigration, known as the samsara, which is to be crossed 
with the aid of the Supreme Teacher. 

Though there is no origination or destruction by external causes in the 
liberated soul, there is origination and destruction by internal causes. 
Internal causes are described thus by the authority of the Scripture: Each 
substance (dravya) has this attribute called the ‘agurulaghuguna’. Due to 
this attribute, the substance undergoes six different steps of infinitesimal 
changes of rhythmic fall and rise - ‘satgunahanivrddhi’. This wave-like 
process is a common and natural feature of all substances, found in the 
atom as well as in the mass. Origination and destruction are established 
by these changes. 

Acarya Samantabhadra’s Ratnakarandaka-sravakacara: 

The souls which attain liberation (moksa) dwell in uniform and 
eternal bliss characterized by infinite knowledge, infinite faith, 
infinite energy, complete equanimity, infinite bliss, absolute 
desirelessness, and utmost purity (being rid of all material and 
psychic karmas). 

Acarya Nemicandra’s Trilokasara: 

fetcheh bq>pj14Ddfif!.Wd Tpr rdchlH^T I 

■firTT 3iUMJ|pJ|d fficsTJf WTTTf ll^°|| 

The happiness appertaining to the king of kings (cakravarti) , the 
resident of the regions-of-enjoyment (bhogabhumi) , the lord of the 
lower-celestials (dharanendra), the lord of the heavenly-ZeaZpa 
(devendra), and the lord of the heavens beyond the kalpa 
(ahamindra), is successively infinitely more. The supreme 
happiness or bliss that appertains to the Siddha paramesthi, 
however, can only be described as: “Just one instant of bliss that the 
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Siddha paramesthi enjoys is infinitely more than the combined 
happiness that all the above mentioned worldly-beings (jiva) enjoy 
during the course of their past, present and future lives.” 

The supreme happiness of the Siddha paramesthi is indescribable; it is 
beyond the senses, self-dependent, and devoid of fluctuations or 
impediments whatsoever. The happiness of the worldly-beings (jiva), on 
the other hand, is sense-perceived, dependent on outside objects, and 
characterized by unease or anxiety. As the tongue of the man suffering 
from acid reflux is not able to savour the most delectable food, similarly, 
the soul which is soiled with the karmic dirt is not able to feel or depict the 
supreme, unbounded happiness that appertains to the liberated soul. 


Acarya Visuddhasagara (3 jt5tt 4 f^g^rnr) 

- the true guru 

Right faith (samyagdarsana), from the empirical point-of-view, is to have 
belief, as per the Reality, in the sect-founder (dpta or deva), the Scripture 
(dgama or sastra), and the preceptor (tapobhrt or guru) 1 . There is, 
however, a caveat: the faith should be free from three kinds of follies 
(mudhata) - relating to the worldly customs (lokamudhata), relating to 
the deities (devamudhata), and relating to the preachers (gurumudhata). 
The Scripture has meticulously framed rules of conduct for the ascetic 
(muni, sramana). While scouting a true preceptor (guru), the following 
excerpt from Acarya Gunabhadra’s Atmanusasana is highly relevant: 

^rlhfcIcbH MJyrddlSR 

^dTrRHcflch) HlcbdHI ^dlif^l 
ilPdMPdhUII ^ WR 11^ II 

The one who has the wisdom about the reality of substances, has 
assimilated the core of the Scripture, knows the ways of the world, 


1 See Acarya Samantabhadra’s Ratnakarandaka-sravakacara, verse 4, p. 18. 


XLVI 















Preface 


has no desire for worldly riches and honour, has sharp intellect, is 
serene, has sharp wit to know beforehand the answers to all future 
questions, has the ability to face with calmness almost all kinds of 
questions, enjoys lordship over the audience, is attractive, and is a 
repository of good qualities; such leader of the congregation 
(sangha) should deliver his discourse in clear and sweet words, 
without speaking ill of others. 

A tall order in this ‘kali’ age (the fifth aeon, called ‘ dusama ’)? Yes, but 
present in this age also are pious souls, ascetics (muni, sramana) and 
householders (sravaka), endowed with right-faith (samyaktva, samyag- 
darsana) who follow laudable conduct (cdritra) according to the level of 
the destruction-cum-subsidence (ksayopasama) of their conduct- 
deluding (caritra-mohaniya) karmas. Acarya Visuddhasagara (born 18 
December, 1971) is one such rare gem among the present-day ascetics. 

A digambara ascetic (nirgrantha muni) since last twenty-nine years!, 
Acarya Visuddhasagara’s greatest commitment is to study the Scripture. 
A worthy son of ‘Mother Jinavani’, he spends maximum time, during the 
day and at night, in her service. With dedication and extraordinary 
concentration (ekagrata) he has brought out and assimilated profound 
concepts and tenets found deep in the ocean of the Scripture, with their 
associated five kinds of meanings - the word-meaning (sabdartha), the 
standpoint-meaning (nayartha), the sectarian-meaning (matartha), the 
scriptural-meaning (dgamartha) and the spiritual-meaning (bhavartha) - 
beyond the reach of the ordinary souls. 

As the then Muni Visuddhasagara completed his period-of-study (siksa- 
kala), his guru, Most Worshipful Acarya Viragasagara, in 2007, conferred 
on him the status of the Chief Preceptor ( Acarya) that carries with it the 
responsibility of nurturing other potential souls who wish to tread the 
holy path to liberation. During this period-of-nurturing (ganaposana- 
kdla), Acarya Visuddhasagara has, till date, accorded Jaina-ordination 
(jinadiksa) to some thirty-eight choicest gems among the present-day 
worthy souls. His clear message to his disciple-ascetics (sisya muni) is that 
in this ‘kali’ age the greatest austerity (tapa) they can observe is the study 
of the Scripture - svadhyaya. He avers that the study of the Scripture, as a 

1 Digambara Jaina-ordination (jinadiksa) - 21 November, 1991. 
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rule, destroys the heap of delusion (moha). 

Acarya Visuddhasagara takes great delight in delivering his discourses 
(pravacana). He believes that the subject matter of the discourse 
(pravacana) of every ascetic should only be the Scripture (agama), 
nothing else. Although individuals looking for quick-fix solutions to their 
worldly woes through popular, but unproven, means including palmistry 
(jyotisa), sacred-utterances (mantra), and mystical-rituals (tantra) may 
find his discourses (pravacana) unfathomable, but the worthy listeners 
who long for lasting and true happiness - an attribute of the own-soul 
(atmasvabhava) - find these extremely helpful and illuminating. 

Acarya Visuddhasagara has mastered the science-of-throught (nyaya), 
and his grip on complex concepts of Jaina metaphysics including 
anekantavada and syadvada is amazing. In his discourses (pravacana), he 
is able to shatter the absolutist (ekanta) views - called durnaya or faulty 
points-of-view - of the wrong-believers (mithyadrsti) with the sharp 
sword of ‘syadvada’. His discourses are rid of these eight faults-^ 
associated with the absolutist (ekanta) views - durnaya: 

1. TTeET - samkara - To assume that one substance can become the 
other substance. ‘The soul is the body.’ 

2. - vyatikara - To transmute the specific quality of one 
substance to the other substance. ‘I’ve heard it with my own eyes.’ 

3. fgfter - virodha - To accept the quality in a substance that is 
opposite to its nature. ‘The matter (pudgala) has consciousness 
(cetana).’ 

4. ^qlk)ch<ui - vaiyadhikarana - To assume that opposing attributes 
can persist in a substance at one and the same time. ‘The water in 
the lake is hot and cold.’ 

5. - anavastha - To make a never-ending assumption. 
‘Everything must have a creator; God is the creator of the world.’ 
Then, who is the creator of God? This goes on ad infinitum. 

6. uVm - samsaya - To have doubt over the nature of the object. ‘It 


1 See Acarya Devasena’s Alapapaddhati, verse 8, sutra 127, p. 158-159. 
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may not be true that virtuous karmas lead to birth in heaven.’ Or, 
‘Is it silver or nacre?’ 

7. [rmlrt - apratipatti - To be ignorant about the nature-of-the- 
object (vastu-svabhava). ‘The space (akasa) assists in the motion of 
the soul and the matter.’ 

8. - abhava - To assume something that does not exist. ‘The 
horns of the hare.’ 

Further, his discourses are rid of the three faults^ of the mark (laksana) 
that is employed to define the object (laksya)-. 

1. BTcZTTftcT - avyapti - non-pervasiveness - The mark (laksana) is not 
universally found in the object (laksya). ‘Cows are white (laksana).’ 

2. 3ilric*aiid - ativyapti - over-pervasiveness - The mark (laksana) is 
also found outside the object (laksya). ‘Milk-producing (laksana) 
animals are cows.’ 

3. 3TtT'*ri% - asambhavi - impossible - The mark (laksana) cannot be 
found in the object (laksya). ‘Winged (laksana) animals are cows.’ 

Acarya Visuddhasagara expounds that right comprehension of the 
Scripture, in terms of the spiritualism (adhyatma) as well as the Doctrine 
(siddhanta), is incumbent on the knowledge of pramana and nay a. He 
recommends the study of the following scriptural texts to attain this 
knowledge: Sri Samantabhadra Svami’s Aptamimamsa, Bhatta 
Akalanka Svami’s Astasati, Sri Vidyananda Svami’s Astasahasri, Sri 
Prabhacandra Svami’s Prameyakamala-marttanda and Nyayakumuda- 
candra. Further, the study of Bhatta Akalanka Svami’s Siddhi-viniscaya, 
Nyaya-viniscaya, Laghiyastraya and Pramana-pariksa, Sri Vidyananda 
Svami’s Satyasasana-pariksa, Sri Dharmabhusanayati’s Nyayadipika, 
and Acarya Mallisena’s Syadvada-manjari is recommended. One should 
begin with the study of Acarya Sri Manikyanandi’s Pariksamukha-sutra. 

During the four months of the rainy season (roughly, July to October), a 
very large number of minute organisms evolve in the environment and to 
avoid injury to these, the Jaina ascetic (muni) restricts roaming (vihdra) 

1 See Acarya Dharmabhusanayati’s Nyayadipika, p. 143. 
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and stays at one location (a particular town or city) during these months. 
Except for the period of these four months of rainy season, Acarya 
Visuddhasagara, along with his congregation (sahgha), walks 
indefatigably, through the length and breadth of India, providing thereby 
an opportunity to tens of thousands of souls to earn merit (punya) 
through mere ‘darsana’ of such pious souls and also learn about the 
nature of the Reality (vastu svabhava) by listening to his discourses that 
are beneficial (hitakari), pleasing (madhura) and unambiguous 
(nirmala). Neither the icy-wind of December-January nor the heat-wave 
of May-June has the power to deter these sky-clad and barefoot marvels of 
human race from pursuing what they are up to. The secret behind such 
feverish roaming (vihara) is the belief of the Master that the true ascetic 
(muni) should neither engender in him attachment (raga) for any 
particular town or city nor a sense-of-ownership (mamatva) for any 
temple or dwelling. 

Acarya Visuddhasagara delivers his discourses (pravacana) based on 
particular scriptural texts (agama, grahtha) including the Samayasara, 
Pravacanasara, Pancastikaya-samgraha, Niyamasara, Rayanasara, 
Aptamimdmsd, Svayambhustotra, Pariksamukha-sutra, Yogasdra, 
Tattvarthasutra, Sarvarthasiddhi, Subhasita, Bhavana Dvatrimsatika, 
Istopadesa, Dravyasamgraha, Tattvdnusdsana, Atmdnusdsana, 
Samadhitahtram, Ratnakarandaka-sravakacara and Purusdrtha- 
siddhyupaya. As his discourses (pravacana) are nothing but the 
interpretation of the Scripture - or the nature of the Reality (vastu 
svabhava) - many of these have been transcribed and published in form of 
holy texts that are read by a large number of knowledge-seekers, ascetics 
(muni, sramana) and householders (sravaka). 

Another task that Acarya Visuddhasagara performs with great vigour is 
the installation of the idols of the Tlrthahkara in temples all over India, 
and provide, in the process, an opportunity to thousands of devotees to 
participate in celebrations depicting the live most auspicious events - 
pahca-kalyanaka - that mark the life of each Tlrthahkara. 

An epitome of laudable conduct (caritra), Acarya Visuddhasagara has 
renounced, for life, the intake of salt, curd and edible-oil. Know that the 
digambara ascetic (muni, sramana) accepts food (dhdra) that is pure, 
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simple and free from faults only once in 24-hours. And that too he accepts 
only in order to maintain the steadiness of his body which he reckons as 
instrumental to the performance of austerities (tapa), self-restraint 
( s amyama) and meditation (dhyana). 

Acarya Visuddhasagara maintains that the mark (laksana) or the 
‘dharma’ of the true ascetic (muni, sramana) is the disposition (bhava) 
of equanimity (samya). Since the words of the true ascetic are incontro¬ 
vertible, it follows that, for him, enemy (satru) and kinsfolk (bandhu- 
varga), happiness (sukha) and misery (duhkha), praise (prasamsa) and 
censure (ninda), iron (loha) and gold (svarna), and life (prana-dharana) 
and death (prana-tyaga) are alike.- 1 2 

Acarya Visuddhasagara has showered me with his divine blessings in this 
project. His divine blessings have had wondrous effect in making both, 
the process and the end-result, most gratifying for me. 

I bow my head in utter reverence to Acarya Visuddhasagara and each 
disciple-ascetic (sisya muni) of his congregation (sangha). 


I make deep obeisance to the supremely holy Acarya Kundakunda, the 
composer of the supreme Scripture ‘Pancastikaya-samgraha’. Acarya 
Kundakunda stands out in the assembly of venerable sages like the moon 
in the assembly of the constellations of stars. 

My reverential salutations to the most learned Acarya Amrtacandra, the 
composer of ‘Samayavyakhya’, and Acarya Jayasena, the composer of 
‘Tatparyavrtti’, for composing these masterpiece commentaries on 
‘Pancastikaya-samgraha’. These commentaries have enabled me to get to 
the depth of the profound tenets expounded by Acarya Kundakunda in 
this holy text. 

I make worshipful obeisance to each of the 8,99,99,997 supreme ascetics 2 , 
from the sixth (pramattasamyata) to the fourteenth (ayogakevali) stage of 
spiritual development (gunasthana), present in the human-world 

1 See Acarya Kundakunda’s Prauacanasdra, verse 3-41, p. 300-301. 

2 See Acarya Nemicandra’s Gommatasara Jivakanda, Part-2, p. 869-870. 


LI 




Pancastikaya-samgraha 

(manusya loka) comprising the two-and-a-half continents, starting from 
Jambudvlpa and up to the mountain range of Manusottara in the centre 
of Puskaradvlpa. 

Working on this Scripture ‘Pancastikaya-samgraha’ has refined my 
understanding of the nature of the Reality ( vastu svabhava), the basis of 
the sublime Jaina Doctrine. The unique concept of the ‘Three Jewels’ 
(ratnatraya) - empirical (vyavahara) as well as transcendental (niscaya) - 
of the Doctrine is derived from the nature of the Reality (vastu svabhava). 
With a sense of fulfillment, I present this treatise in the hands of the 
potential (bhavya) readers aspiring to tread the holy path to liberation. 


February, 2020 
Dehradun, India 


- Vijay K. Jain 
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Acarya Kundakunda’s ‘Pravacanasara’: 



3lf fuTW I 



113-6^ II 


3Tsf - ^T8J -qrfsj WR-iTH ^ IRI cftWT Rcf^T TRtcT 

3TFFT Tl ^ ^ IddH ^ RlfT R7T TPJi? 

ST^rfc^ rdnOd^M R fdH<ld9RJH dT?T Rif RTRT trfdT f', 
fwm W\ 3R#f W (R*RRi) 3TSZRR (3TKTRT) RRdT 

^TfHl 


The man who acquires through the study of the 
Scripture expounded by the Omniscient Lord valid 
knowledge (pramana) - direct (pratyaksa) and other - 
of the reality of substances destroys, as a rule, the heap 
of delusion (moha). It is imperative, therefore, to study 
the Scripture meticulously. 
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- With Authentic Explanatory Notes in English 

(The Jaina Metaphysics) 
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Acarya Gunabhadra’s ‘Atmanusasana’: 


f%rf ’Eftr rTT: cR^TTWt ^PT I 

PdTlbllS2TPT cbb||i||(iH ^^T^JtT^PTT IR^II 

3T?f - dR ^ W >HcbA ^ =bK u l ^ffaFF ^TT 3TP5R ,t T 

Hfft ■Hchdl t"cft ^ ^1 'FF'J ^ft "*H FT 

i? - '^ft T? T 1? - ' J ff ' E rf^ 'dlft 'dldcll i? eft clir ?Tft 

spridenii 

If you do not observe severe austerities (tapa) because 
of your inability to endure hardships, let it be. However, 
if you do not subjugate passions (kasaya), etc., which 
are conquered through the control of the mind, then it 
is your ignorance. 
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MEGA-CHAPTER- 1 

The Six Substances (dravya) 
including the 

Five-with-Bodily-existence (pancastikaya) 



* RJM'RRU-| 3ftT yfrf^lcricKJ * 
3fdld)<RiJ||iJ| Tpfr r^unui f^T^nrf ll^ll 



: I 


3T^TTrft?PmW W f^FT^Tt 11^ II 

3FcFTTSf - [ ^VMc|^«T: ] ^ 4 TT t, 

[ i%WT-i%?TTT^fa¥l<*c||cK)«T: ] #T FT^ ^ f|cFR, ^ 
(ftifa, TT£) fspr^ FHTt t, [ ^‘dldld-Trot«T: ] 3Fd Tf 
3TcfrcT (TfFcT) 378^ 3FRT tjitT f^R R t 3TR [ 

«T5T (FRTR) Ft f^FT FTO t, ^ [ f^FFR: ] Mf FtT [ FF: ] 


INVOCATION 


Obeisance to all the ‘ Jina’ (the Arhat, the Victors, the 
Supreme Lords) who are worshipped by one hundred 
Indra (lords), whose Words are beneficial (hitakarl) for 
the three worlds, pleasing and unambiguous, who are 
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endowed with infinite qualities, and who have won over 
the worldly-existence. 

Explanatory Note 

At the outset, for propitiousness (mahgala), Acarya Kundakunda 
makes obeisance to all the ‘Jina’. Each ‘Jina’ is the Supreme Lord, also 
called the Tirthahkara - the ‘World Teacher’ or the Arhat’ or the 
‘apta’. The Tirthahkara vanquishes the four inimical (ghati) karmas 
due to delusion (moha), attachment (raga) and aversion (dvesa). He 
possesses the supreme sense-independent, infinite-knowledge 
(anantajhana, kevalajhana) and infinite-perception (anantadarsana, 
kevaladarsana), besides other qualities. The Tirthankara, on 
completion of his present mode (paryaya) of life and in absence of the 
karmas which lead to wandering in different states-of-existence (gati) 
or whirling around in the cycle of births and deaths - samsara - attains 
liberation (moksa). Reflection on the qualities of the ‘Jina’ is called the 
psychic-obeisance (bhava-namaskara). Only the Tirthahkara is the 
Supreme Lord; he only is worshipped by the lords (indra) of the three 
worlds. The Scripture^ mentions one hundred lords of the three 
worlds: 

'qcluiMJUIdlUl rad^eiiui FifT ®Mlui I 

chixiiqjuscTmi 44 vrft wrr irrirafr n 

■HcHdlUl Tcff 4 40 FS, oERTT ^cff 4 32 TMRlI Tcff 4 24 

F5, 4rf 4 ^ if 2 1 

(q*'cufl) sfR Id^M' TiT 1 (fwf^T), ^ TR 4 ^ tl 

There are a total of one hundred lords: forty of the residential 
(bhavanavasi) deva, thirty-two of the peripatetic (vyantara) 
deva, twenty-four of the heavenly (kalpavasi) deva, two - the 
sun (surya) and the moon (candra) - of the stellar (jyotiska) 

1. See Sri Brahmadeva’s Sanskrit commentary on Acarya Nemicandra’s 
‘Dravyasamgraha’, verse-1, p. 5. 
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Verse 1 


deva, one king-of-kings (cakravarti) of the humans, and one lion 
(sinha) of the sub-humans (tiryahca). 

The three worlds are the lower-world (adholoka), the middle-world 
(madhyaloka) and the upper-world (urdhvaloka). Its expanse being 
transverse, the middle-world is also called the transverse-world 
(tiryagloka). 

The Words of the ‘ Jina’ - the Tirthahkara - are beneficial (hitakdri) 
since these expound the means to attain the own-nature (svabhava) of 
the pure-soul (suddhatma). 

The Words of the ‘Jina’ are pleasing (madhura) as the men desirous of 
own-welfare get captivated by these Words. 

The Words of the ‘Jina’ are unambiguous (nirmala, spasta) as these 
are without the imperfections of doubt (samsaya), indefiniteness 
(vimoha or anadhyavasaya) , and perversity (viparyaya or vibhrama).! 
Doubt (samsaya) means swaying of the mind, not being able to assert 
the true nature of a thing. After acquiring the belief that bondage of 
virtuous karmas leads to birth in the heavens, entertaining skepticism 
about its validity is an instance of doubt (samsaya). Indefiniteness 
(vimoha or anadhyavasaya) is vacillation about the real nature of a 
thing due to the shrouding of the intellect. For example, when we 
touch something while moving, we are conscious that we have touched 
something but are unable to determine, with certainty, what it was, 
our knowledge is enshrouded in indefiniteness. The cognition of an 
object as something which is contrary to its true nature is perversity 
(viparyaya or vibhrama). For example, if we perceive nacre to be silver, 
we have knowledge vitiated by perversity. 

The Words of the ‘Jina’ are unambiguous (nirmala, spasta) also 
because these expound the nature of the pure soul-substance 
(jivastikaya) which is integral to the seven realities (tattva), the nine 
objects (padartha), the six substances (dravya), and the five 
substances with bodily-existence (astikaya). Futher, the Words of the 
‘Jina’ are unambiguous (nirmala, spasta) because these do not suffer 

1 - see also Acarya Mailladhavala’s Nayacakko, verse 306, p. 151-152. 
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from inconsistency between an earlier and a subsequent statement 
(purvapara virodha). And, the Words of the ‘Jina’ are unambiguous 
(nirmala, spasta) because of the splendour of his divine discourse 
(divyadhvani). For the Lord’s divine discourse the deva erect a 
heavenly-pavilion (samavasarana) befitting his glory and there the 
‘Jina’ sits, four fingers (angula) above the huge gold lotus placed on a 
throne of heavenly gems. The ‘Jina’ appears to be looking in ah the 
four directions. His voice is without the movement of the glottis or the 
lips, and is, therefore, termed anaksari (without letters). His divine 
voice, as a result of one of the marvels (atisaya) of omniscience 
(kevalajhana) is heard and enjoyed by all worthy (bhavya) living- 
beings-with-mind (samjhi) in their respective tongue, with-words or 
without-words. The languages include eighteen major-languages 
(mahabhasa) and seven hundred minor-languages ( sudrabhasa) d 
The ‘Jina’ is the sun that blossoms the soul-lotus of the worldly beings. 
His divine discourse is the rain of nectar-water that washes away the 
dirt of ignorance from all souls. He is the wish-fulfilling-tree 
(kalpavrksa) for the souls aspiring for liberation. 

Acary a Samantabhadra’s Ratnakarandaka-sravakacara: 

SHFUTsf f^RT TFr ; 37TTTFTT 3FTfRT Wf I 

ScFFT ||£|| 

3FFT TOH TFT ^ fsRT, SFRt F #1 TT TFfr#T- 

WsM' Wf fFcT ^FT ^T^TT ^ f ^Fl Wf ^ ^ TTTf ^ 

7K ^TcTT 7T37T qqi 3T^^TT TTsTcTT t? 3TsqfcT ^ *ft F#j 

The World Teacher (apta) is free from attachment and, 
therefore, delivers his discourse without self-interest for the 
well-being of the worthy (bhavya) souls; what does the drum 
(mrdahga) long for as it makes sound on the touch of the 
drummer’s hand? 


1 - see Tiloyapannatl-2, verse 910, p. 279. 
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W 3TSlf^ 3TFTO 3TTFT £RT f FTT WP? - 

Obeisance to the Scripture (samaya, agama) - 


Verse 2 


^^rfefirrcrNijf wfirrccrrwi* i 

ttttt wrta Iwit wn% cftorfa iri 





■QT? TrxrTRT OK'HI TH=RTfi=n=f OTTcT cra^TTfa IRII 



3i^7TSf - [ 


^PTT ^ TJTsT ^ id do cl ipr 3 TsftpT 


(TT^ ^ ^ 3 oF# fO; Wtf °F>T ^7?FT 

[ T^ffafadKUl* ] ^TR Tfd ^ ^ 4 t [ Biddluw] 

P&W TTffTd (ftorfoT e£ [fR W] ^ WI ^ 

[ f^TTFT PFJ ] ftrc ^SFT ^T W1 ^7 t£ [ crspjTfa ] ^ ^FFTT 
ofv^TT; [ SJtJJcT ] ^ cpl dbl t^dl I 

After bowing my head in obeisance to the Scripture 
(samaya or agama) I shall reveal the true nature of the 
substances, based on the Words emanating from the 
mouth of the Omniscient Supreme Ascetic (sramana). His 
Words put a stop to transmigration in the four states-of- 
worldly-existence (gad) and lead to the state of liberation 
(nirvana, moksa). O potential (bhavya) souls, listen! 


Explanatory Note 


The ‘samaya’ means the Scripture (agama). Being the Words of the 
Tirthankara, the ‘samaya’ is to be venerated. The Scripture in form of 
words is the sabda-samaya, the dravyagama or the dravyasruta. It 
reveals the true nature of the substances - artha. The potential 
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(bhavya) soul listens to the sabda-samaya and comes to know its 
meaning; this is the jhana-samaya, the arthajhana, the bhavagama, 
or the bhavasruta. The true nature of the substances as revealed by 
the sabda-samaya and known by the jhana-samaya is called the artha- 
samaya or the arthagama. 

The potential (bhavya) soul, with help from the artha-samaya or the 
arthagama, gets established in own pure-soul - jivastikaya. He thus 
puts a stop to transmigration in the four states-of-worldly-existence 
(gati). He attains the fifth state-of-existence, i.e., liberation (nirvana, 
moksa), marked by infinite and eternal happiness. Since the sabda- 
samaya is the starting point for attainment of this state of supreme 
happiness, the Acarya makes obeisance to the Scripture (samaya or 
agama). 

Acarya Kundakundd s Niyamasara: 

rRTT ^IdcWUl' MocjlclJdlUrcjJ^'y' | 

3TFFTffcrfe MRcbfeil %UT ^ Cbi^l rT55R«TT \\6\i 

Sd MtHIrHI (37TFT) ^ ^ Rf=hdl f3TI WT, # % 

sfk Tf# - ^ f sfft Tp ^ ‘3TFFT’ FF "W f sfft 

(3TFFT) di 1RI du? fT i?f drdTsf (^oq) ^ 'f| 

Words emanating from the mouth of the Supreme Lord (apta, 
paramatma), free from the fault of inconsistency - contradiction 
between an earlier and a subsequent statement - and pure, 
constitute the Scripture (agama). The Scripture expounds the 
nature of the substances - tattvartha. 
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Verse 3 

‘M^lfWcbW’ ft ‘wf cT ‘HRb’ f - 

The ‘pancastikaya’ is the ‘ samaya’ and the ‘loka ’- 

^m^T3fr W& frT f^TrT^ft WtI* I 
Tit %T cdt3ft TTrft 3Tfefr 3TTfT3TT TsT ll^ll 

TWdlfi W lmIHI TP7TT fff PtHmA: U*|idH. I 

7T Tfcrif HlchWdli^dldlcb: TsTR ll^ll 

3T*5PTTSf - [ XTETPTf TWdld: ] TM 3TfeRTPT f^FT 

[ sa ] &m\ [ TTTT^FT: ] ^BT TPT^T (WfepTiPT ^BT TTR^T 

3T?^T W^) [ TTR^T: ] WI f [ ^frT ] %TT [ f^RtrT^: W 1 ^] 

PdHdtl f ^jFT 'll [ TT: TJ <fi<*>: Traff ] ^ft oTt^T f (frsr 
afferent ft TPJF ffcHT ft cffF f ) [ rTW: ] ^FTf 3TFt [ 3TfTTrT: 
3TcTtcR: ] 3Tffa 3MfB [TsfTT] 3^7^^ f I 

It is expounded by Lord Jina that the group of five 
substances with bodily-existence - pancastikaya - is 
called the ‘samaya’. These five substances, collectively, 
constitute the universe-space (loka). Outside this 
universe-space (loka) is the infinite non-universe-space 
(aloka), comprising just the pure space (akasa). 

Explanatory Note 


The word ‘samaya’ has been explained again in the first part of the 
verse. The ‘samaya’ is of three kinds: sabda-samaya, jhana-samaya, 
and artha-samaya. 

1) sabda-samaya: The words, phrases and sentences that describe 
the group of five substances with bodily-existence - 
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pancastikaya - constitute the sabda-samaya, the dravyagama or 
the dravyasruta. 

2) jnana-samaya: The knowledge, rid of the imperfections of doubt 
(samsaya), indefiniteness (vimoha or anadhyavasaya), and 
perversity (viparyaya or vibhrama), of these pancastikaya is the 
jnana-samaya, the arthajhana, the bhavagama, or the 
bhavasruta. 

3) artha-samaya: The group of five substances with bodily- 
existence - pancastikaya - described by the sabda-samaya and 
known by the jnana-samaya, is the artha-samaya. The artha- 
samaya is the universe-space (loka). It is like this: That which is 
amenable to perception by the five senses is the matter-body 
(pudgalastikaya). That which is marked by consciousness 
(cetanatva) is the soul-body (jivastikaya). The medium-of-motion 
(dharma dravya) is the instrumental-cause (nimitta karana) 
that renders assistance in the motion of the soul and the matter. 
The medium-of-rest (adharma dravya) is the instrumental-cause 
(nimitta karana) that renders assistance in the rest of the soul 
and the matter. The substance-of-space (akasa dravya) provides 
room - avagahana - to all substances at the same time. The 
substance-of-time (kola dravya) renders assistance to all 
substances in their continuity of being through gradual changes 
- vartana - and in their modification through time. 

The universe-space (loka, lokakasa) has all these substances. Outside 
the universe-space (loka) is the infinite non-universe-space (aloka, 
alokakasa), comprising just the pure-space (akasa). 
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Verse 4 

‘M^iR^chiii’ Trrqr^r-fgym- sriwr str chaw f - 

The existence (satta) and the ‘body’ of the ‘pancastikaya’ - 

^frcTT M/JM'cbWI ^rnTTOTT rT^cT 3JPTRFT I 
3Tf^rri% ^ PuTif^l 3MUruU|M_|^^| 3fU|tf^dl 11X11 

WmT: ^Mchldl smfqrff rT^ 3f|cblidH I 
3ff^R% 3FT^TW ir*|| 

3i^7T8f - [ ^TtcTT: ] *ftcT, [ M^MchNI: ] [ snrfsnff ] 

*nf, 3 Rt 4, [ rT^TT Ticf ] cT^TT [ 31|cbiywj 3TRT3T [ 3ilw^ f^TrTT: ] 

STf^RcT tTO, [ 3RRW: ] (3TfeR5T 3) 3WM (3#FT) 

[ 'ST ] 3?fc [ 3RW£M: ] 3T0prfR (^T 3 «ft) tl 

The souls (jiva), the matter-bodies (pudgalakaya), the 
medium-of-motion (dharma drauya), the medium-of-rest 
(adharma dravya), and the space (akasa dravya) are 
established in their own existence (satta), are inseparable 
or indistinct (ananya) from their own existence (satta), 
and have many space-points (pradesa). 

Explanatory Note 


The souls (jiva) are infinite-times-infinite (anantananta) and the 
matter-bodies (pudgalakaya), too, are infinite-times-infinite. The 
medium-of-motion (dharma dravya), the medium-of-rest (adharma 
dravya), and the space (akasa dravya), each, are one non-divisible 
whole. 

Existence (satta) is of two kinds: the general-existence (sattasamanya 
or mahasatta), that is the attribute of all substances, and specific- 
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existence (sattavisesa or avantarasatta), that is the attribute of the 
individual substance, (see also Explanatory Note to verse 8, p. 19-20.) 
All these five substances are one with their aforementioned two kinds 
of existence. It is like this: the form, etc., in the pot is one with the pot; 
the hands, etc., in the body are one with the body. In each case, there is 
no question of either the supporter (adhara) or the supported 
(adheya). 

The atom (arm) connotes a single space-point (pradesa). All these five 
substances occupy multiple space-points and therefore are said to be 
‘anumahan’. For this reason, these five substances have the 
characteristic of the body (kdya). The matter (pudgala) comprising a 
single atom (anu) is empirically said to have the characteristic of the 
body (kdya) since the atoms of the matter, with their qualities of 
greasiness (snigdha) or roughness (ruksa), have the power to combine 
to form the molecular-matter (skandha). The time-atom (kalanu), 
being non-corporeal (amurtika), has no qualities of greasiness 
(snigdha) or roughness (ruksa) and does not have the power to 
combine with other time-atoms. The substance-of-time (kala dravya), 
therefore, does not possess the characteristic of the body (kdya), even 
empirically. 
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‘MdlRdcbld’ W 3TpRT^- FTPR -R f - 

The ‘pancastikaya’ exist in the universe-space (loka) - 


Verse 5 


3rfr§r ^T3fr ^rdrf^ ^ iwnfs i 

% fffrT 3ff^FRTT iwqwf ^f| d^cdcfcb IIMI 

^fcJIRPw Termed WT: ^ xpf^firM: I 
% ^d^PwicbNI: PdbMH d^dlcHIH liqil 

3P^TT§f - [ ^¥T ] fM"' [ ] fsrf^T [ ^ 4 t 

[ xpf^ : ] xrM [ -^ ] ^ttst [ Termed ] [ 3TfccT ] t [ % ] 

3 [ 3iPWchldl: TTd"P?T ] 3Tf^TR f [ IT: ] % f^RTl [ trfTWT ] 

#T efT^j" [ pHbRHH ] fwm\ tl 

The five substances that exist and exhibit oneness with 
their various qualities (guna) and modes (paryaya) are 
with bodily-existence - astikaya. The three-worlds or the 
universe-space (loka) comprises these five substances 
with bodily-existence - pancastikaya. 

Explanatory Note 


The five substances with bodily-existence - pancastikaya - exhibit 
oneness with their various qualities (guna) and modes (paryaya). 
Those characteristics which exhibit association (anvaya) with the 
substance are qualities (guna). Those characteristics which exhibit 
distinction or exclusion (vyatireka) - logical discontinuity, ‘when the 
pot is not, the clay is,’ - are modes (paryaya). The substance (dravya) 
possesses both. Although distinction is made between the substance 
(dravya) and its qualities and modes from the points-of-view including 
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designation (samjha), mark (laksana) and purpose (prayojana), from 
the point-of-view of existence (satta), these are integral to the 
substance, occupying the same space-points (pradesa). That which 
makes distinction between one substance and another is called the 
quality (guna), and the modification of the substance is called its mode 
(paryaya). 

Acarya Umasvamfs Tattvarthasutra: 

4jU|M<Ule|^ sjam im-^11 

sfk ■q^T cTTefT tl 

That which has qualities (guna) and modes (paryaya) is a 

substance (dravya). 

Qualities and modes are of several kinds. Qualities are divided into 
natural-qualities (svabhava guna) and unnatural-qualities (vibhava 
guna). Modes are divided into natural-mode (svabhava paryaya) and 
unnatural-mode (vibhava paryaya), and also into subtle-mode (artha 
paryaya) and gross-mode (vyahj ana paryaya). (see also verse 16, p. 39.) 
Take the case of the soul (jlva). Omniscience or perfect-knowledge 
(kevalajhana), etc., are its natural-qualities (svabhava guna) and 
sensory-knowledge (matijhana), etc., are its unnatural-qualities 
(vibhava guna). The liberated-soul (Siddha) is its natural-mode 
(svabhavaparyaya). Existence in states like human- or infernal-being 
is its unnatural-mode (vibhava paryaya). Now take the case of the 
matter (pudgala). The colour (varna), etc., in the pure, unbound-atom 
(paramanu) are the natural-qualities (svabhava guna) of the matter. 
The colour (varna), etc., in the bound-atoms (skandha) - formed by the 
union of two or more atoms - are the unnatural-qualities (vibhava 
guna) of the matter. To exist as the pure, unbound-atom (paramanu) is 
the natural-substance-mode (svabhava dravya paryaya) of the matter 
(pudgala). The modification of the pure, unbound-atom (paramanu) 
from one colour (varna), etc., to another colour (varna), etc., is its 
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Verse 5 


natural-quality-mode (svabhava guna paryaya). Modification into 
bound-atoms (skandha) - formed by the union of two or more atoms - 
is the unnatural-substance-mode (vibhava dravya paryaya) of the 
matter (pudgala). The modification of the bound-atoms (skandha) 
from one colour (varna), etc., to another colour (varna), etc., is its 
unnatural-quality-mode (vibhava guna paryaya). 

General-qualities (samanya guna), like existence (astitva), activity or 
arthakriya (vastutva), power of being known (prameyatva), and power 
of maintaining distinction with all other substances (agurulaghutva), 
are common to all substances, (see ‘Niyamasara’ , p. 306-307). The five 
substances with bodily-existence - pahcastikaya - exhibit existence 
(satta) with respect to these qualities (guna) and modes (paryaya). 
Therefore these are said to exist (asti). Now, these five substances 
occupy multiple space-points (pradesa) and fill up the three-worlds 
(loka). Therefore, these are said to have the characteristic of body 
(kaya). Combining the two characteristics - exist (asti) and body (kaya) 
- these five substances are called ‘with bodily-existence’ (astikaya). 
The substance-of-time (kala dravya) occupies a single space-point 
(pradesa) and, therefore, does not possess the characteristic of body 
(kaya). 
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W - 

The six substances (dravya) - 

% %cT 3TfrSTWRT ^ <=hl Fc-fi| ^1 cTM R UI <| fuT^T I 
Wfa M'R^uiivrjffr^Tii ii^ii 


% ^clirwchlill: ^chlfdch^NMRuMI fefT: 
h^$Pd s^czmTcf MRci^HlH^^cWI: ll^ll 


3FFFTSf - [ ^cblPdcb^MMRuMI: ] F) #T FiTF ^ FTFf-FF 
FfTFfFd Fffi t cT^TT [ fefT: ] fdFT f [ % ^ 3lPWcbNI: ] 

F Ft 3TfeTFTR, [ MiWdiH^b^MI: ] FfaFfrfFF (FFoT) TTIfF, 

[ 5^^ h^$Pd ] F^T?F Fd WF 1TF t'l (3T$qfa 3 FFf F*F tl) 


These five substances with bodily-existence (astikaya) 
which attain modes due to modification in the three 
times (past, present and future) and are permanent, 
together with the substance (of time) whose mark is to 
cause modification, are the six substances (dravya). 


Explanatory Note 


From the point-of-view of the mode - paryayarthika naya - these five 
substances with bodily-existence - pancastikaya - are transient 
(ksanika), impermanent (anitya) and destructible (vinasvara). From 
the point-of-view of the substance - dravyarthika naya - these 
substances are permanent (nitya). 

Just as smoke is the mark that signifies the existence of fire, similarly, 
modification in the substances of the soul (jiva) and the matter 
(pudgala), etc., is the mark that signifies the existence of the 
substance-of-time (kala dravya). In other words, the instrumental 
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Verse 6-7 


cause (nimitta karana) in modification of the substances is the 
substance-of-time (kala dravya). 


jfcZTt Tjfl' *9lst) - 

The six substances (dravya) don’t leave 
their own-nature (svabhava) - 

3iuunuuj- 3^nwduRu-uTfH i 

^frTT fd tt iwsof wi w Pd^Td iivsii 

3T^fr^r yPdidPd i 

fer ^ Pd^Pd IIV9H 

3TWTT2f - [ WTRT yfdVlPd ] 3 $ TT^T Wi) t, 

[ ] 3T^T ^ [ ^cIchlVIM ^Pd - ] 3WBT?I ^ t, 

[ Pin Pd ] wit (#rftr^) fw ^ t, [ 3rffcr tt ] [ fer ] 

wr [T^cF dfl Pd^H^Pd ] 

These (six substances) enter into one another, provide 
room to one another, and mix with one another; still 
these do not leave their respective own-nature 
(svabhava). 


Explanatory Note 


These six substances provide room to one another and stay together 
for a certain time, still these neither become one with the other, nor do 
their specific qualities transmute to another. To assume that one 
substance becomes the other is the fault called samkara. To assume 
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Pancastikaya-samgraha 

that the specific qualities of one substance get transmuted to the other 
is the fault called vyatikara. 

In this verse, the statement that the substances enter into one another 
is in respect of the two substances, the soul (jiva) and the matter 
(pudgala), that are with-activity (kriyavana). The statement that the 
substances provide room to one another is in respect of the substances 
(the soul and the matter) which are with-activity (kriyavana) and the 
substances which are without-activity (niskriya). The statement that 
the substances mix with one another is in respect of the substances 
without-activity (niskriya) - the medium-of-motion (dharma), the 
medium-of-rest (adharma), the space (akasa), and the time (kala). 


TTrTT cFT - 

The nature of existence (satta) - 

W WJfSIT 34ujrf«WI^I I 

WqT^SprrTT ttcfebt ii^ii 

TTrTT i 




- [ •Hrll ] TTdT [ 




^IR*FF, [ TT^T ] ] 

TrfsiY^'q, [ 3FRTtrafar ] 3Tdwrfwi [ wfcnran ] ^rarfcrq-^r 

[ ^rafrT ] il 

The existence (satta, sat, sattua) is the differentia of all 
objects (vastu, padartha). Existence has many attributes; 
it gets transformed into infinite modes (paryaya)\ it is 
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Verse 8 


with origination (utpada), destruction (vyaya) and 
permanence (dhrauvya)-, it is one [from the point-of-view 
of general-existence (sattasamanya or mahasatta)]-, and it 
is accompanied by its antithesis (pratipaksa). 

Explanatory Note 


Any existing (sat) object (vastu) is neither absolutely permanent 
(nitya) nor absolutely momentary (ksanika). Being subject to 
recognition (pratyabhijhana), it has permanence from a particular 
point-of-view, not absolutely. The object also has momentariness since 
it exhibits change of state at different times. If the object be considered 
absolutely permanent, it cannot undergo transformation. If the object 
be considered absolutely momentary, its recognition will be 
meaningless. So far as the general characteristic (mahasatta, 
samanya satta) of a substance is concerned it neither originates nor 
gets destroyed since existence (being or sat ) is its differentia. However, 
so far as the particular-existence (visesa svabhava, sattavisesa or 
avantarasatta) is concerned, the substance originates and gets 
destroyed. Thus, the existence (of a substance) is characterized by 
these three: origination (utpada), destruction (vyaya) and permanence 
(dhrauvya). Mere origination (utpada) does not exist because that is 
without stability and departure; mere destruction (vyaya) does not 
exist because that is without stability and origination; mere 
permanence (dhrauvya) does not exist because that is without 
destruction and origination. These three, mutually irrespective, are 
like the ‘hair of a tortoise’ or the ‘sky-flower’. 

The object (vastu) is existing (sat) with regard to own-substance 
(svadravya), own-space (svaksetra), own-time (svakala), and own- 
nature (svabhava) but is non-existing (asat) with regard to other- 
substance (paradravya) , other-space (paraksetra), other-time 
(parakala), and other-nature (parabhava). The general-existence 
(mahasatta) that is found in all substances has its antithesis 
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Pahcdstikdya-samgraha 


(pratipaksa) in the particular-existence (avantarasatta) that is found 
in one particular substance. The general-existence (mahasatta) that is 
found at all times and in all modes has its antithesis as the particular- 
existence (avantarasatta) that is found at one time and in one mode. 
The general-existence (mahasatta) that has all three marks, 
origination (utpada), destruction (vyaya) and permanence (dhrauvya), 
has its antithesis in the particular-existence (avantarasatta) that has 
only one mark of origination or destruction or permanence. The 
general-existence (mahasatta) is from the pure generic-point-of-view 
(suddha samgraha nay a) 1 . The particular-existence (avantarasatta) is 
from the impure generic-point-of-view (asuddha samgraha nay a) and 
also from the empirical- or systematic-point-of-view (vyavahara 
naya) 2 . 


3TIT TFtTT 'f - 

The existence (satta) and the substance (dravya) are one - 

dfcWfcJ cTH? tTT^ PTT^I 

tt \ w \ 

dlfdld W I 

rT?T rT TTtTTtT: IRII 


1. The generic-point-of-view (samgraha naya) comprehends different 
substances, belonging to the same class, under one common head. 

2. The division of the reality or the objects comprehended by the generic- 
point-of-view (samgraha naya), in accordance with the rule, is the 
systematic-point-of-view (vyavahara naya). 
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Verse 9 


3^7TSf - [ rTFT rTFT ] ^T-^T W#t' ^ [ W] 

Id ] shield FfiT t - - [ 7 T^5fc^ ] URT FtdT 1?, [ rftf ] ^ [ s^T 

^TOTf^T ] (TT%) s^T t- [ TTrTTrT: 3TT2 TTTcT ^ % TTTT Tl 
3FPT^ tl 

That which unifies with and attains modes (paryaya), due 
to transformations in its nature (svabhava), is called a 
substance (dravya) by the Omniscient Lord. The 
substance (dravya) is no different from the existence 
(satta). 


Explanatory Note 


That which had undergone transformations in the past, undergoes 
transformation in the present and shall undergo transformations in 
the future is a substance (dravya). The substance (dravya) thus 
attains modes (paryaya) which may be its natural-modes (svabhava 
paryaya) or unnatural-modes (vibhava paryaya). From the real, 
transcendental (niscaya) point-of-view, the existence (satta) is same as 
the substance (dravya). The differences are highlighted only from the 
points-of-view including designation (samjha), mark (laksana) and 
purpose (prayojana). Thus, the definition of the existence (satta), 
given in the previous verse, applies also to the substance (dravya). 
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Paiicastikaya-samgraha 

S^T cFi eTSTOT - 

The marks (laksana) of the substance (dravya) - 


^oS( OTT^^rST^rTFr^TT I 

TpTtr^TRT V tf ^truiTd ll^o|| 

5^r drMKcilil^ci^fl'^cWH I 

JjumqUusnT W WJlfct TT#T: ll^oll 

3^TTSf - [ ’SRT] ^Tt [TR^UIchq] ‘TFT’ TOT ^MT f, 

[ ] ^ TP]yFT f [ cTT] 3T8^ 

[ i|umii^ia^nr] ^tt ^pr-wri ^ stt^ft (aircrc) t, [tt^] ^ 

[ TF%T: ] [ 5^f ] ^ [ wf^[ ] tl 

That which has existence (satta, sat, sattva) as its mark 
(laksana), is with origination (utpada), destruction 
(vyaya) and permanence (dhrauvya), or in which the 
qualities (guna) and the modes (paryaya) exist, has been 
called a substance (dravya) by the Omniscient Lord 
(sarvajha). 


Explanatory Note 


F rom the point-of-view of the substance - dravyarthika nay a - there is 
no difference between the existence (satta) and the substance 
(dravya). 

Due to the internal and external causes, each instant, the substance 
attains a new state of existence. This is origination (utpada). For 
instance, the origination (utpada) takes place of the pitcher from the 
clay. Similarly, the loss of the former state of existence is destruction 
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Verse 10 


(vyaya). The loss of the lump shape of the clay is destruction (vyaya). 
As there is no destruction (vyaya) or origination (utpada) of the 
inherent nature or quality of the substance (dravya), it is also 
characterized by permanence (dhrauvya). The quality of being 
permanent is permanence (dhrauvya). For instance, the clay 
continues to exist in all states - the lump, the pitcher and the broken 
parts. From the point-of-view of the modes - paryayarthika naya - 
these three are different from one another and also from the substance 
(dravya). From the point-of-view of the substance - dravyarthika naya 
- these three are not different mutually and from the substance 
(dravya). Hence it is appropriate to consider these three as marks 
(laksana) of the substance (dravya) under consideration (laksya). 

That in which the qualities (guna) and the modes (paryaya) exist is a 
substance (dravya). From the point-of-view of the modes - 
paryayarthika naya - there is difference between the qualities (guna) 
and the substance (dravya). From the point-of-view of the substance - 
dravyarthika naya - there is no difference. Hence it is appropriate to 
consider these - the qualities (guna) and the modes (paryaya) - as 
marks (laksana) of the substance (dravya) under consideration 
(laksya). 

There is mutual inseparable togetherness - avinabhava - between the 
three marks (laksana) of the substance (dravya): 1) the existence 
(satta, sat, sattva), 2) origination (utpada), destruction (vyaya) and 
permanence (dhrauvya), and 3) the qualities (guna) and the modes 
(paryaya). Any one mark (laksana) must accompany the other two 
marks. 

Acarya Umasvamfs Tattvarthasutra: 

vTSjH yrcT (3#^) fi 

The mark (laksana) of a substance (dravya) is existence (being 

or sat). 
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Paiicastikaya-samgraha 


^ ScHK-^R-^q- ^rffcT ffp W f'l 

Existence (sat) is with (yukta) origination (utpada), destruction 
(vyaya) and permanence (dhrauvya). 


S^T 3TTT - 

The substance (dravya) and the modes (paryaya) - 


■JGTrff cT PcfUIT^ <*6cf£H ^ 3TfcST ^Tcf) I 


^frT rTR^T «WI±(I ll^ll 



PcHIVl) Hlt^Ptd | 



[ dcdPd: ] [W] R 

[ PHI2>I: ] f5Rm [ R 37feT ] f, [ 3jfcrT ] fl 


[ rTW TRT -CRtNtT: ] ^ -qqftf 



T ] fsRRT, 


3pR ^jR?TT [ <*>4 Pt 1 ] °htdl i? I 


There is no origination (utpada) and destruction (vyaya) 
of the substance (dravya)-, the substance has just the 
existence (satta). The modes (paryaya) [of the substance 


































Verse 11 


(dravya)] cause origination (utpada), destruction (vyaya) 
and permanence (dhrauvya). 

Explanatory Note 


From the point-of-view of the substance - dravyarthika nay a - the 
substance (dravya) is without a beginning and is eternal. It exists 
without being subjected to origination (utpada) and destruction 
(vyaya). From the point-of-view of the modes - paryayarthika naya - 
origination (utpada), destruction (vyaya) and permanence (dhrauvya) 
take place in the modes (paryaya) of the substance. 

Acarya Kundakunda’s Pravacanasara: 

iU-lldl R PcjUlldl Peloid UoclAH I 

M-dlUU| ^cHUlPcj 3T^TIsRT ll^-^ll 

f=hul g«=b Hdld Tl TR cT^TJ -||^| 1? vlfcM 

fdIRR TT TTIsf tl 

All substances, from the standpoint-of-mode (paryayarthika- 
naya), are characterized by origination (utpada) and destruction 
(vyaya). Verily, all objects are characterized by existence (sat). 


Acarya Samantabhadra’sAptomi)/zamsa: 

dlVlidlKfeirdMilH. I 
i ■3RT RTirr wtrr ii^rii 



cf(\ p qftclfcfd ^ ctf f^lfcT TT-) ^epif e£ 

tp; ^ '3VFT TT 

sffc trt£tt3if Tf ^uf f^srfer ^ ^ aflr ^ 
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Paiicastikaya-samgraha 


TflTcT ^ 'gTRT ITfcTT 'll affc RfT TR ■Hs?^ ^tcTT ll (f5RI 

^ *mf, ^ f^rfcT wt 

to 

(When a diadem is produced out of a gold jar -) The one desirous 
of the gold jar gets to grief on its destruction; the one desirous of 
the gold diadem gets to happiness on its origination; and the one 
desirous of gold remains indifferent, as gold remains integral to 
both - the jar as well as the diadem. This also establishes the 
fact that different characters of existence (origination, 
destruction and permanence) are the causes of different 
responses. 

While the substance (dravya) never leaves its essential character of 
existence (satta), it undergoes origination (utpada), destruction 
(vyaya) and permanence (dhrauvya). Origination (utpada), 
destruction (vyaya) and permanence (dhrauvya) are simultaneous and 
interdependent and are not possible without the substance (dravya). 
Origination (utpada) of the new mode (paryaya) cannot take place 
without destruction of the old mode, the old mode cannot get 
destroyed without origination of the new mode, origination and 
destruction cannot take place in the absence of permanence, and 
permanence is not possible without origination and destruction. On 
production of an earring out of a bracelet, there is destruction (vyaya) 
of the old mode (the bracelet) of gold, origination (utpada) of the new 
mode (the earring) of gold, and permanence (dhrauvya) of gold (the 
substance - dravya), with its integral qualities, like yellowness and 
heavyness. 
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5 ^r 3frr rtt - 

The substance (dravya) is one with the mode (paryaya) - 


M^fAlfcMd g^ ^cdfd^TlI -21 TUrf^T I 

g^ 3TnT0nT^ qicf WHT M^fdfd ll^ll 

M4dPd^d 5 ^ ^PddcWIVd URpUT R TTfpT I 
^TTR^nTrf RTR STRUTT: U^MdPd ll^ll 

3PcTRT4 - [ L|4dPddd ] WM TT Tff?T [ 5 ^ ] ] 3pT 

[ ^cdPd^cWI: ] doffed [ RRpTT: ] WT [ R TlfPT ] RFf Ffcft t, 

[ £RT: ] RtRf RTF [ 3RTRRrf RTR ] ^TTPT'RTR (3FPTRR1) [ STRUTT: ] 

[ y^tidPd ] wfq?r rtt^ ti 

The substance (dravya) does not exist without the modes 
(paryaya) and the modes (paryaya) do not exist without 
the substance (dravya). The ascetics (sramana) proclaim 
that the object (bhava or vastu) is one (abheda) with the 
two - the substance (dravya) and the mode (paryaya). 

Explanatory Note 


Just as the cow-produce^ (gorasa) does not exist without modes like 
the milk and the curd, similarly, the substance (dravya) does not exist 
without the modes (paryaya). Or, just as the modes like the milk and 
the curd do not exist without the cow-produce (gorasa), similarly, the 
modes (paryaya) do not exist without the substance (dravya). Thus, 
existence has threefold character - origination (of the mode that is the 


1. The genus cow-produce (gorasa) is consumed in many forms like milk, 
curd, cheese, and buttermilk. 
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Paiicastikaya-samgraha 


curd), destruction (of the mode that is the milk), and permanence (of 
the substance that is the cow-produce, present in the curd as well as 
the milk). In both, the substance (dravya) and the mode (paryaya), 
oneness exists in regard to the object (bhava or vastu). 


3TTT "JpT cFT Trip! - 

The substance (dravya) is one with the qualities (guna) - 

^TTT fsTOTT TXT Wm Tpitft ^ccf f^UTT TIT I 

^cccR'R-Tfl <dc|M|UjTUj' rftfT ll^ll 

5^trr f^FTT TPJTT Tpfr^f ItrT ^ TTFqcrfb I 
34oi|PdRcW) d^IhUlHl' ^rafrT rTFTTrT ll^ll 

3T^TT§f - [ 5^trr hPTT ] f^FTT [^TT: ] fpi "df! 

f^TT ] ipff fsFIT [ ^ Iff ffclT, [ rTWp] 

[ s(©MJ]UIHIHj afk pff [ 34oi|PdRcW: ] 

3foqfdf<cfd-«n^ (arfwRT) [ ^rafrT ] ti 

The qualities (guna) do not exist without the substance 
(dravya) and the substance (dravya) is not possible 
without the qualities (guna). Therefore, the object (bhava 
or vastu) is one (abheda) with the two - the qualities 
(guna) and the substance (dravya). 

Explanatory Note 


The substance (dravya) is coextensive with its qualities (guna) and 
modes (paryaya). Gold is coextensive with its mode of earring or 
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Verse 13-14 


bangle, also with its quality of yellowness. The substance (dravya) is 
the substratum comprising infinite qualities (guna). Qualities (guna) 
exhibit eternal association (anvaya) with the substance. The 
substance (dravya) is not anything different from its qualities (guna); 
qualities are its own-nature (svabhava). The substance (dravya) is 
inseparable (residing in the same substratum - ayutasiddha ) from its 
qualities (guna), and permanent (nitya). 

That which distinguishes one substance from other substances is its 
distinctive (bhedaka) qualities (guna). The presence of this quality 
proves its existence. The absence of the distinctive qualities would 
lead to intermixture or confusion between substances. For instance, 
the substance of soul (jlva) is distinguished from the matter (pudgala) 
and other substances by the presence of its distinctive qualities, such 
as knowledge (jndna). The matter (pudgala) is distinguished from the 
souls (jlva) by the presence of its distinctive qualities, such as form 
(colour). Without such distinguishing characteristics, there would be 
no distinction between the souls and the matter. 


WTT f - 

The ‘seven-nuance system’ (saptabhangi) - 

fm 3Tfr§T TJTfrST 3^ccfTfcc! Wf ^ rrfrT^T I 

^ TTtTTPT 3 ^w£u , i HV*|| 

HlldPw ^T^Milhc|cMc4 I 

5^1 W ■HW-idld ll^ll 

- [ 5^ ] ] 3TT^RT1^ (f^mT-^T) 

[ 3 [ WcT 37f^T ] [ TTfTrT ] 

[ 3WT ] 3TfFd-^rfeT, [ 31c|cMaMHj [ ^T: ] 
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Paiicastikaya-samgraha 


3^T [ dfr^d^H,] JHclc^oMdl-^T #T Wmm (T^ 37feT-3M=fd<5q, 
^TfeT-3T^RT5q 3}fc FTl^ iJTRTf 3Mcfcf6*i - [THTfiT^tf] 
^ ™ ttrt ™ [ ^n^rafrT ] ii 

The substance (dravya), essentially, is that which is 
expressed through the seven-limbs (saptabhahga) of 
assertion. These are: in a way (syad ) 1 it simply is - syad- 
asti, in a way it simply is not - syad-nasti, in a way it 
simply is and in a way it simply is not - syad-asti-nasti, in 
a way it simply is indescribable - syad-avaktavya, and the 
combinations of ‘indescribable’ (avaktavya) with the first 
three: in a way it simply is and in a way it simply is 
indescribable - syad-asti-avaktavya, in a way it simply is 
not and in a way it simply is indescribable - syad-nasti- 
avaktavya, and in a way it simply is, in a way it simply is 
not and in a way it simply is indescribable - syad-asti- 
nasti-avaktavya. 


Explanatory Note 


The ‘seven-nuance system’ (saptabhangi) embraces the seven limbs 
(saptabhahga) of assertion, the one-sided but relative method of 
comprehension, and also the acceptance and rejection of the assertion. 
Things are neither existent nor non-existent absolutely. Two 
seemingly contrary statements may be found to be both true if we take 
the trouble of finding out the two points of view from which the 
statements were made. For example, a man may be a father with 


1. The particle ‘syad’ in a sentence qualifies the acceptance or rejection of 
the proposition or predication expressed in the sentence. It refers to a 
‘point-of-view’ or ‘in a particular context’ or ‘in a particular sense’. 
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Verse 14 


reference to his son, and he may also be a son with reference to his 
father. Now it is a fact that he can be a son and a father at one and the 
same time. A thing may be said to be existent in a way and to be non¬ 
existent in another way, and so forth. Syadvada examines things from 
seven points of view, hence the doctrine is also called saptabhangi nay a 
(sevenfold method of relative comprehension). It is stated as follows: 

1. (syad-asti-eva) 

In a way it simply is; this is the first ‘nuance’, with the notion of 
affirmation. 

2. TOT^hiFw rp (syad-nasti-eva) 

In a way it simply is not; this is the second ‘nuance’, with the 
notion of negation. 

3. rm' (syad-avaktavya-eva) 

In a way it is simply indescribable; this is the third ‘nuance’, 
with the notion of simultaneous affirmation and negation. 

4. hiI fd rp (syad-asti-nasti-eva) 

In a way it simply is, in a way it simply is not; this is the fourth 
‘nuance’, with the notion of successive affirmation and negation. 

5. BrfrfT 3 hc(cmc>m tiu (syad-asti-avaktavya-eva) 

In a way it simply is, in a way it is simply indescribable; this is 
the fifth ‘nuance’, with the notion of affirmation and the notion 
of simultaneous affirmation and negation. 

6. W (syad-nasti-avaktavya-eva) 

In a way it simply is not, in a way it is simply indescribable; this 
is the sixth ‘nuance’, with the notion of negation and the notion 
of simultaneous affirmation and negation. 

7. wn? arfra Hifw w (syad-asti-nasti-avaktavya-eva) 

In a way it simply is, in a way it simply is not, in a way it is 
simply indescribable; this is the seventh ‘nuance’, with the 
successive notions of affirmation and negation, and the notion of 
simultaneous affirmation and negation. 
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Paiicastikaya-samgraha 


The phrase ‘in a way’ (syad) declares the standpoint of expression - 
affirmation with regard to own substance (svadravya), place 
(svaksetra), time (svakala), and being (svabhava), and negation with 
regard to other substance (paradravya), place (paraksetra), time 
(parakala), and being (parabhava). Thus, for a ‘jar’, in regard to 
substance (dravya) - earthen, it simply is; wooden, it simply is not. In 
regard to place (ksetra) - room, it simply is; terrace, it simply is not. In 
regard to time (kala) - summer, it simply is; winter, it simply is not. In 
regard to being (bhava) - brown, it simply is; white, it simply is not. 
And the word ‘simply’ has been inserted for the purpose of excluding a 
sense not approved by the ‘nuance’; for avoidance of a meaning not 
intended. The phrase ‘in a way’ is used to declare that the ‘jar’ exists in 
regard to its own substance, etc., and not also in regard to other 
substance, etc. Even where the phrase is not employed, the meaning is 
conceived by the knowers of it in all cases from the sense; just as the 
word ‘eva’, having the purpose of cutting off the non-application. 

The seven modes of predication may be obtained in case of the pairs of 
opposite attributes like eternal (nitya) and non-eternal (anitya), one 
(eka) and many (aneka), and universal (samanya) and particular 
(visesa). These pairs of opposites can very well be predicated of every 
attribute of the reality. In the case of contradictory propositions, we 
have two opposite aspects of reality, both valid, serving as the basis of 
the propositions. Hence there is neither doubt nor confusion; each 
assertion is definite and clear. To the existence of an entity non¬ 
existence is indispensable; and to its non-existence the former. And 
the primariness and secondariness of the two depends on the 
standpoint or intent. 

When a single entity is designated by the two attributes, existence and 
non-existence, applied simultaneously as primary, from the 
impossibility of such a word, the entity is indescribable (avaktavya). 
The pair of qualities, existence and nonexistence, cannot be stated 
together, as one thing, by the term ‘existent’ because that is 
incompetent for the expression of non-existence. Similarly, the term 
‘non-existent’ cannot be used because that is incompetent for the 
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Verse 14 


expression of existence. Nor can a single conventional term express 
that since it can cause presentation of things only in succession. From 
lack of all forms of expression the entity is indescribable, but it stands 
out - overpowered by simultaneous existence and non-existence, both 
applied as primary. It is not in every way indescribable (avaktavya) 
because of the consequence that it would then be undenotable even by 
the word ‘indescribable’. It only refers to the impossibility of finding 
an idea which could include both, the thesis and the antithesis, at the 
same time. The remaining three are easily understood. 


Acarya Kundakunda’s Prav acanasara: 

3TfrST frT q TnfrST frT q fqlq 3TqrTcqiqiq W qccf I 

W IR-^3II 


ql ^ ^ ■til q 3rfer qq i? sfk fqitTl qqr qqfq k 

qqt ilitcl qq i?, q^T fqqTf qqr qqfq qf qqqqsq - q-cnql-cK 
qi^ i?i sffc fqq fqrHl qqr qqfq k qqt qqq srftq-qrkq qq i? qqqT 
fcbtil qqr qqfq k spq qfq qq qqqq qqr qq i?i 

According as the substance (dravya) is viewed with regard to its 
different modes (paryaya), it may be described by the following 
propositions: 1) in a way it is (asti); 2) in a way it is not (nasti); 

3) in a way it is indescribable (avaktavya)-, 4) in a way it is and is 
not (asti-nasti); and by the remaining three propositions: 5) in a 
way it is and is indescribable (asti-avaktavya); 6) in a way it is 
not and is indescribable (nasti-avaktavya); and 7) in a way it is, 
is not and is indescribable (asti-ndsti-avaktavya). 

Acarya Samantabhadr a’ sAptamimamsa: 

qjqfqqq % qqfqqqqqq qq i 

TTsfr^iibcH^ q qwiR 113*11 

q qk fqq ! aqq^ w q q^-qq^r q^qf^q qq-qq qr i, 
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344ffi-^4 i?t 'll y^K 3T^8JT^ ^ ^1T ^kJ-cTr^ 

-^reqf^rcT ^*kT -^4 3 Tk ^sqf^Tb 34 c| <*46*1-4=04 f[ f| (^qf^Tb 44 d 
sflT 34c|cKlo4|-^t( ; qrqfoq^ 34>H^ 3fk 34c(cKlo4|-^t( 44844 q7qp>x|<^ 44<4 ; 
Skffi 3fk 34c|cKloq-^4 ^ f'l) kq qf[ 34^8J[ ^ qk^-bkq 3#^ 
^4 tj ^244 qff[| 

O Lord ! In your reckoning, the object of knowledge is in a way 
existing (sat); in a way non-existing (asat); in a way both 
existing and non-existing ( sat as well as asat - ubhaya ); and in a 
way indescribable (avaktavya) [further, as a corollary, in a way 
existing (sat) and indescribable (avaktavya); in a way non¬ 
existing (asat) and indescribable (avaktavya); and in a way 
existing (sat), non-existing (asat), and indescribable 
(avaktavya)]. These assertions are made in accordance with the 
speaker’s choice of the particular state or mode of the object - 
nay a. 



W'iTbWW ^Id-yfciyiMck: ll^o-tfll 

TTcfsiT -qcfTRT =FT ckFT q4qf3qq fakH qFFf ^74 ^TF4 tl 

(^fdM. ^4f^ 341 ft; WgK ^ Mdfddfdl tl) kkTSK WTTf 

sfk kft qft 34^84T qff feTT TFcIT ^ cM ^4 3fk 3'41'ftl qTT ftftw 

(' J ftqr) ftcn i?i 

Discarding the absolutist (ekanta) point of view and observing 
the practice of using the word ‘kathancit’ - ‘from a certain 
viewpoint’, or ‘in a respect’, or ‘under a certain condition’ - is 
what is known as syadvada - the doctrine of conditional 
predication. It embraces the seven limbs (saptabhanga) of 
assertion, the one-sided but relative method of comprehension 
(naya), and also the acceptance and rejection of the assertion. 
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Verse 15 

TJTT cJtT -iiyi »igi, 3TTfrT cFTT <srMlc^ T 1$i - 

No destruction of the existing (sat); no origination 

of the non-existing (asat) - 

'mcTFFT TJif& mm wfrsr ^ i 

tot d'o-TKcr^ MchodTd ii^mi 

^nf^T wr ^nf^T 3 tto^t to tor: i 

TOTT TOMTOM Uch4Pd l|5>mi 
TOTOf - [ TORT] TO (TRT TiT) [ W: ] TO 3ff^T] 

f [ ^ttt^ ] to [ 3ttoto ] 3?to ^rr (3 ttr ^ft) [ tor: ] 

TOR [ ^ 3ffR ] wf #, [ TOT: ] TO (TR 3RT) [ TJOTOf^J ] 

RT-WTi' P [TORTOR] TOR-TO [ Ud,4Pd ] TOil tl 

There is no destruction (uyaya, nasa) of the existing- 
object-of-knowledge (bhava, vastu, sat, padartha); 
similarly, there is no origination (utpada) of the non- 
existing-object-of-knowledge (abhava, auastu, asat). The 
existing-object-of-knowledge (bhava, vastu, sat, padartha) 
undergoes destruction (vyaya, nasa) and origination 
(utpada) in its qualities (guna) and modes (paryaya). 

Explanatory Note 


Different modes of the cow-produce (gorasa) - like milk, curd, butter, 
cheese, buttermilk and clarified-butter (ghee) - exist due to presence 
of the cow-produce (gorasa). When butter turns into clarified-butter 
(ghee), there is no destruction of cow-produce (gorasa). Without 
destruction (vyaya, nasa) of the cow-produce (gorasa), the mode of 
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Pancdstikaya-samgraha 


butter, with its own qualities, gets transformed into the mode of 
clarified-butter (ghee), with its own qualities. In both modes, the cow- 
produce (gorasa) subsists. If there be no cow-produce (gorasa), on 
what would these modes subsist? 

Destruction (vyaya) itself, without origination (utpada) would entail 
destruction (vyaya) of the ‘existing’ (sat) and on destruction (vyaya) of 
the ‘existing’ even knowledge, etc., would cease to exist. If origination 
(utpada) could take place without permanence (dhrauvya) of the 
substance (dravya) then there would be origination (utpada) of the 
‘non-existing’ (asat); it would mean origination (utpada) of the ‘sky- 
flower’ (akasapuspa or gaganakusuma). 

Acarya Kundakunda’s Pravacanasara: 

TTT wr ^iFc^ufl w cTT TTTfrSr ^cird^lUII I 
auiid) w itt fcnm 3 Tt£ptt ir-^ii 

Tf%cT "dlff ^IcTT cl«IT TfecT Rd ITT fl 3 TR RTfR 

ITTT oJR - ^ qj' f^qr Tiff I-tlfl 

There is no origination (utpada) without destruction (vyaya)] 
similarly, there is no destruction (vyaya) without origination 
(utpada). Origination (utpada) and destruction (vyaya) do not 
take place without the object (artha) that has permanence 
(dhrauvya) of existence. 
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Verse 16 

cfc ipT - %RT 3TTT 1WT - 
The soul (jiva) has qualities (guna) 
of consciousness (cetana) and cognition (upayoga) - 

w NjfkKtoi ^fi'ci j |UTi ii^uri 3^3fpnT i 
^■UKUiRiffaR'^ ^ ^TT ll^ll 

^WTTT^rRT 4 )m 4)J|: I 
^H'HK<hfd4^t TqfaT: ll^ll 

3PcPn4 - [ *flc|l3l: ] (3°q) ^ [ 'qTcTT: ] *«TR’ (^sq 

Wf ) t, [ 'jflcHJUII: ] -sftor ^ tjoj [ ^FTT WTFT: ] cT^TT 
f [ ] 3TR [ Wjfm: ] Tqfa qfl qqf4 

[ tTH-Hitch id4^: ] fd‘4HH1 [ alpT: ] 3^qr f| 

The existing-objects-of-knowledge (bhava, uastu, sat, 
padartha) include the soul (jiva). The qualities (guna) of 
the soul (jiva) are consciousness (cetana) and cognition 
(upayoga). The modes (paryaya) of the soul (jiva) are in 
form of numerous celestial-beings (deva), human-beings 
(manusya), infernal-beings (naraka), and plants-and- 
animals (tiryahca). 


Explanatory Note 


Consciousness (cetana) is of two kinds: pure-consciousness (suddha 
cetana) and impure-consciousness (asuddha cetana). Cognition 
(upayoga), too, is of two kinds: knowledge-cognition (jhanopayoga) 
and perception-cognition (darsanopayoga). Pure-consciousness 
(suddha cetana) comprises knowledge-consciousness (jhanacetana). 
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Pancastikaya-samgraha 

Impure-consciousness (asuddha cetana) comprises karma-conscious¬ 
ness (karmacetana or bhavakarma) and fruit-of-karma-consciousness 
(karmaphalacetana). 

Knowledge-cognition (jhanopayoga) is with details and makes 
distinction (vikalpa) between objects (artha), like the soul (jiva) and 
the non-soul (ajiva). Perception-cognition (darsanopayoga) is without 
details and does not make such distinction. Knowledge-cognition 
(jhanopayoga) comprises knowledge of eight kinds: sensory- 
knowledge (matijhana), scriptural-knowledge (srutajhana), clairvo¬ 
yance (avadhijhana), telepathy (manahparyayajhana), omniscience 
(kevalajhana), wrong-sensory-knowledge (kumati), wrong-scriptural- 
knowledge (kusruta), and wrong-clairvoyance (kuavadhi, vibhanga). 
Omniscience (kevalajhana) is pure (suddha) and without-envelop- 
ment (niravarana). The other seven kinds of knowledge are impure 
(asuddha) and with-envelopment (avarana). 

Perception-cognition (darsanopayoga) is of four kinds: ocular- 
perception-cognition (caksudarsana), non-ocular-perception- 
cognition (acaksudarsana), clairvoyant-perception-cognition (avadhi- 
darsana), and perfect, infinite-perception-cognition (kevaladarsana). 
Perfect, infinite-perception-cognition (kevaladarsana) is permanent 
as it is the result of destructional (ksayika) dispositions, pure 
(suddha), and without-envelopment (niravarana). The other three are 
the results of destruction-cum-subsidential (ksayopasamika) 
dispositions, impure (asuddha), and with-envelopment (avarana). 
Modes (paryaya) are of two kinds: mode-of-substance (dravyaparyaya) 
and mode-of-qualities (gunaparyaya). 

The mode-of-substance (dravyaparyaya) is of two kinds: 1) samana- 
jatlya dravyaparyaya - results from the union of atoms of the same 
class of substance, like different kinds of physical matter, and 2) 
asamanajatlya dravyaparyaya - results from the union of different 
classes of substances, like the humans, and the celestial-beings. 

The mode-of-qualities (gunaparyaya), too, is of two kinds: 1) svabhava 
gunaparyaya - as the substance of soul (jiva) transforms with its 
intrinsic agurulaghuguna, which manifests in satgunahanivrddhi, 
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Verse 16-17 


and 2) vibhava gunaparyaya - as the quality of knowledge in the 
substance of the soul (jiva) becomes less or more due to association 
with the matter (pudgala). 

There is another way by which modes (paryaya) are classified: 1) artha 
paryaya - the subtle-modes, and 2) vyahjana paryaya - the gross- 
modes. 

The subtle-modes (artha paryaya) are extremely subtle, change every 
instant, and beyond description. For the soul (jiva), the impure 
(asuddha) subtle-modes (artha paryaya) include transformations due 
to the constantly changing passions (kasaya) and thought-complexion 
(lesya). 

The gross-modes (vyahjana paryaya) are gross, relatively enduring, 
and capable of description. For the soul (jiva), the unnatural gross- 
modes (vibhava vyahjana paryaya) are the states of existence like the 
human-being (manusya) and the infernal-being (ndraka). Its natural 
gross-mode (svabhava vyahjana paryaya) is the state of liberation. 


3T^T TRjfa V ^FT FTTT f - 
The soul (jiva) in form of human-being is 
reborn in other modes (paryaya) - 

TTUjflTfUjUl TJjfl ^ ^cfT I 

ut urwfc w smft n^vsii 

dgl W I 

-3WVZ ^ H^dfd ^ rtszj: ll^ll 

3F5R7TSf - [ k (TRFp? wfa TT) [ ] ^TS f3TT 

[ (kk) [ ^cf: sa ^rTT: ] ^ 3qp^T TFlfa 
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[ *rafrT ] ?rRTr i?, [ ] "3^ ^ [ ■^ffa'srra': ] ^ 

Hi>dPd ] IS FTdT sfk [ 3RT: ] ^FRT ^ 

r ls?l s?ldl I 

The possessor-of-the-body (dehi) 1 , when its mode as a 
human-being (manusya) is destroyed, gets born as a 
celestial or other being. In the two states (of existence) 
there is neither the destruction (vyaya, nasa) nor the 
origination (utpada) of a new substance-of-soul 
( jivadravya, jivabhava). 

Explanatory Note 


This verse provides an example of the assertion that there is no 
origination (utpada) and destruction (vyaya, nasa) of the substance 
(dravya). (see verse 11, ante). 

If a worldly-soul (jjiva) that exists in the mode (paryaya) of a human¬ 
being (imanusya) dies, it gets reborn as a celestial-being (deva) or in any 
other mode, depending on the karmas. Although there is the 
destruction (vyaya, nasa) of the mode (paryaya) of the human-being 
(manusya) and the origination (utpada) of the mode of the celestial¬ 
being (deva), but from the point-of-view of the substance - 
dravydrthika nay a - there is neither the destruction (vyaya, nasa) nor 
the origination (utpada) of the soul (jiva). The modes, like the human¬ 
being (manusya) and the celestial-being (deva), pertain to the same 
worldly-soul (jiva) that is in its impure-state (sopadhika). In its pure 
state, the soul (jiva) is characterized by its intrinsic agurulaghuguna, 
which manifests in satgunahanivrddhi - svabhavagunaparyaya. 


1. dehi - the worldly-soul, with the body (deha, sarira) 
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Verse 18 

^PT c^T TT?T 3T2T3T "StSTf fft t' - 

The soul (jiva) undergoes 

neither destruction nor origination - 

■^ft 'Jlllc^ <-KU| vj1|(c^ HT U|g) UT ^«x|uu|l | 

dfCLTiruft -JT fdUT^i TTUT^ fw TT^TT3fr ll^ll 

TT ^ 'Jllfd TRtff 'Mild f dgl f <=TlrM^l: I 
SfVRZS f^rsr ^fcT xrqf^T: ||^|| 

3fcPTT?>f - [ TT: lief ] cfff [ *nfd ] 3^ ofst [ WT 

'Mild ] "JJfJ TITO =b<dl i?, TT^TTf^T [f T^ TOTf: ] 6d\^ Tft 

^cTT [ ] sfk [ ^ ] 1 S Iff ffclT, [ ^ef: W^S: ] 

[ ^fci wrm: ] if# trafa [ TOTf: ] toto ffcft t [^r] afk [ fw: ] 

fcRg ftft fl 

The same worldly-soul (jiva) gets reborn that had died; in 
reality, there is neither destruction (vyaya, nasa) nor 
origination (utpada) of the soul (jiva). Only the modes 
(paryaya) of the human-being (manusya) and the 
celestial-being (deva) have undergone destruction (vyaya, 
nasa) and origination (utpada). 

Explanatory Note 


The modes (paryaya) are sequential and exist for a certain time. These 
are seen, from the point-of-view of the mode - paryayarthika nay a - as 
the destruction of the existing form and origination of the new form. 
From the point-of-view of the substance - dravyarthika nay a - the 
substance (dravya) is eternal (nitya)\ it has the modes (paryaya) which 
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are transient (anitya) but still maintains its existence through these 
modes. The two attributes - being eternal (nitya) and being transient 
(anitya) - pertain to the same substance (dravya) but still there is no 
contradiction. The attribute of being eternal (nitya) is from the point- 
of-view of the substance - dravyarthika nay a. The attribute of being 
transient (anitya) is from the point-of-view of the mode - prayd- 
yarthika nay a. 

Acarya Pujyapada’s Samddhitahtram: 

^IrP^cjlrPSfeTf yKKJlfrWIriH: | 

fnfcf cMckcll cfm | mi I 

# Pad-Hchl i T^FfT ^dcHI ^ fedm Wf 

nRuifd wl anc^T ^ fqw ttftctt t 
- ?ifk ^ ~q wi - 

affc ^ ^ rp; JT^ cTPT c^TFT Wl W W 

cR^" TFdT 'fl 

The introverted-soul (antaratma), established in the soul- 
nature, regards transformations in his body - stages like 
childhood, youth, old age and destruction - as not pertaining to 
his soul and, therefore, remains fearless at the time of death; he 
deems death to be just the change of clothes. 
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Verse 19 

Ft ' T TfrT cbT THTTf WT ftsrfrT f - 

Each state-of-existence (gati) has its own duration (sthiti) - 

Tier w fdiu\m ^ri'cjfH Tirf^r i 

rTTcrf^Tt 'jflcj'I'U'l 1TTJT# frT Trf^JTTTTt ll^ll 

■q^ wr f^wrwr 4 m hi i 

dld^OdHI* Fcjf TT^r hPdHW ll^ll 

3TWnsf - [ T?cf ] WT [ FTT [ W: PcHIVI: ] TTd 

f5Rm 3^r [ 3TTTTT: ] 3TOR^ ^ 3TfTrT ] f, 

(^or WRIT f 3^T TF^T FTtTT f, ^TT WT WT f - FTW 
W t %-) [ 'didHIHj -aft [^: H^T: ] Fjsq [^f?T 
hPcHW ] %TT TrfcT-W^4 [ rTTcRT ] Fttf Ft WT FTT FftT f| 

This way, the soul (jiva) does not exhibit the destruction 
(vyaya, nasa) of the existing (sat) and the origination 
(utpada) of the non-existing (asat). It is said that there is 
the origination (utpada) of the celestial-being (deva) and 
the destruction (vyaya, nasa) of the human-being 
(manusya)-, the reason is that these modes, due to the 
name-karma of the state-of-existence - gatinamakarma - 
have only that much duration (sthiti) of their fruition 
(anubhava). 


Explanatory Note 


The worldly soul (jiva) attains different states-of-existence (gati) for a 
pre-determined duration (sthiti) of existence. The states of existence, 
like that of a human-being (manusya) or a celestial-being (deva), are 
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Paiicastikaya-samgraha 


determined by the name-karma of the state-of-existence (gati), and 
the duration of existence is determined by the life-determining (ayuh) 
karma. The same soul ( jiva) subsists in all these states; these are just 
the different modes (paryaya) of its existence. A very long culm of 
bamboo is marked by many nodes and internodes that have their own 
place in the log. Each internode, or culm segment, has its own 
existence, does not exist in any other internode, and is different from 
all other internodes. The bamboo, however, is present in all 
internodes. Similarly, the states of existence, like that of a human¬ 
being or a celestial-being, are stations in the long journey of the soul 
(jiva) in its worldly existence. When the soul (jiva) is viewed from the 
point-of-view of the substance (dravyarthika nay a), the point-of-view 
of the mode (paryayarthika naya) becomes secondary; the soul (jiva) is 
said to be permanent (nitya). When the soul (jiva) is viewed from the 
point-of-view of the mode (paryayarthika naya), the point-of-view of 
the substance (dravyarthika naya) becomes secondary; the soul (jiva) 
is said to be transient (anitya). There is no contradiction in the two 
statements. 


Acarya Samantahhadra’s Svayambhustotra: 

f^gRTT I 

^frT WTtfrT: irirTg^cR: WcIHliht, TOT IIW^II 


frfa aqfePHi, wm mi fern mmt frfo srqfa Hifami, 

3TWTTT MT 3#RWTT MTeffW (fWT 3Th81T3Tf TWp f, ^ t, 
nth srtsjT MT fMcM t, MMfM srtSTT MTeJ 

$RTM MT 3#T?^T tl W MTl TjRsM 4vyil MMT Mil ’’fWl 4R4I, Mi? 
WnF«TT W^l ^ SPJRR; Mvlcft tl fw TRIM fnWHT 

■sRTRr Wen t w fwr mt! w t mm ifWr tt 

icu t, wt Ml w m$H\ « t mm fnwHT tl 

METT tl ^FT MR t ynPcHIM WR ! MTWl Flfd'HKH 

Mitf Mil tlvfl tl Mejfcl Tl tit Mil WFWT ttt 

til WM tl 
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Verse 19-20 


The attributes of existence and non-existence in an object are 
valid from particular standpoints; the validity of the statement 
is contingent on the speaker’s choice, at that particular moment, 
of the attribute that he wishes to bring to the fore as the other 
attribute is relegated to the background. O Lord Sumatinatha, 
you had thus explained the reality of substances; may your 
adoration augment my intellect! 


W cFT 'jfp? Fh<£ 3TcTPJT diT 1TP7T ^TdT f' ~ 

Only the previously impure soul (jiva) 
becomes liberated (Siddha) - 

Ujj UjjcJTUjrcfliJj 3jUM^j | 

fcb^ll 3T^tfcc[l fegft IRoll 

^HIcHUll^ll: ^T^T: I 

Rm 3?^ 3T^rT^: ^frT fb^: IRo|| 

3PcPTT2f - [ dHlcHUllill: ] *TFfT3Ronft ^ [ R&R ] Rfo 

TTTST [ ] •aqroTt-mfcT [ ] 3T^g: f, [ HWT 3T*TTcT ] 

3T^ cfF [ 3T^T^: f^: ] 3T^cf [ ^frT ] 
Ff?TT i?l 


The worldly soul (jiva) is intricately bound with karmas, 
like the knowledge-obscuring (jhanavaraniya), and it 
attains, as never before, the state of liberation (Siddha) 
by destroying all those karmas. 
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Paiicastikaya-samgraha 


Explanatory Note 


The worldly soul ( jiva) is bound, from beginningless time, with the 
eight kinds of material-karmas (dravyakarma). These are 
instrumental causes (nimitta karana) of impure transformations [like 
attachment (raga) and aversion (dvesa) ], called karma-consciousness 
(bhavakarma or karmacetana), in the soul. When a worthy (bhavya) 
soul treads the empirical (vyavahara) path to liberation represented 
by the discrete Three-Jewels (bheda ratnatraya) and also the 
transcendental (niscaya) path to liberation represented by the 
indiscrete Three-Jewels (abheda ratnatraya), it destroys the material- 
karmas (dravyakarma) as well as the karma-consciousness 
(bhavakarma). It then attains, from the point-of-view of the mode 
(paryayarthika naya), a state that it has never experienced before, that 
of the Siddha. From the point-of-view of the pure substance (suddha 
dravyarthika naya), it has always been of the nature of the Siddha. 
Imagine a very long bamboo whose bottom half is artificially tainted 
with figures while the top part is clear of all blemish. A person who is 
able to see just the bottom part of the bamboo, and not its top part, 
would, with his limited knowledge, imagine that the whole of the 
bamboo must be such tainted. Same is the case with our 
understanding of the nature of the soul (jiva). In its worldly existence, 
the soul (jiva), due to its wrong-belief (mithyatva) and unnatural 
transformations in form of attachment (raga) and aversion (dvesa), is 
contaminated [from the empirical point-of-view (vyavahara naya)\. 
However, from the point-of-view of the pure substance (suddha 
dravyarthika naya), it has the nature of infinite-knowledge 
(kevalajhana), etc. Just as the tainted bottom half of the bamboo 
causes the ignorant person to assume that the full bamboo must be 
similarly tainted, in the same way, when we perceive the soul from the 
eye that is contaminated with wrong-belief (mithyatva) and unnatural 
transformations in form of attachment (raga) and aversion (dvesa), we 
refuse to see it as a naturally pure substance. Just as the tainted 
bottom half of the bamboo becomes clear on washing, similarly, the 
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Verse 20-21 


contaminated soul gets to purity on attainment of right faith 
(samyagdarsana), right-knowledge (samyagjnana) and right-conduct 
(samyakcaritra). 

Acarya Pujyapada’s Istopadesa: 

TTcHTSf Iwr: Tpfr HPTl I 

WT: 44hMI 'iTTcTT TTrT: TT^sfcT RRcfsTT IR\9II 

t RF, TOI-lfe, IHt, ^ IRI WFt fl RT#F?RT 

f^RT% t, 4 W^-f^FT tl 

I am one, without infatuation, pure, all-knowing, and capable to 
be known by the Master Ascetics. All attachments, internal and 
external, are totally foreign to my nature. 


MP? cfft w4f w WTT 4 cfc<fer - 

The modes (paryaya) of the soul (jiva) 

exhibit four kinds of origination and destruction - 

tier annenn[cf i 

^pTq^ft wrmrrfr churi^ ir^ii 

Vci i 

hU|i|44: Tlf|7T: RTR chtlPd IR^II 
- [ TTcTR] MR [ JJU|l|44: RT%7T: ] TR-RlM RT%d 

[ MR: ] Mfa [ WR] WOT MRT f3RT [ MRTT] 'RR, [ 3RTRR] 
3 T*M, [ M ] 3 TTC [ 3 TMRMRfT] 

Ml [ dvflPd ] MRT tl 
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This way, the soul (jiva), with its qualities (guna) and 
modes (paryaya), while wandering in the world, 
undergoes origination (bhava, utpada), destruction 
(abhava, uyaya, nasa), destruction of the existing-state 
(bhavabhava), and, origination of the non-existing-state 
(abhav abhava). 


Explanatory Note 


As has already been said, the soul (jiva) is permanent (nitya) from the 
point-of-view of the substance (dravyarthika nay a) and transient 
(anitya) from the point-of-view of the mode (prayayarthika nay a). The 
worldly soul (jiva), bound with the eight kinds of karmas, at the time of 
attaining the state-of-existence as a celestial-being (deva), causes the 
origination (bhava, utpada) of the mode of the celestial-being. It also 
causes the destruction (abhava, vyaya, nasa) of the mode of the 
human-being (manusya). At the time of leaving the state of the 
celestial-being, it starts the destruction of this existing mode - 
(bhavabhava). Again, it starts the origination of the non-existing mode 
of the human-being -abhavabhava. 

These statements are incontrovertible. While making these 
statements, the point-of-view of the mode (prayayarthika naya) is 
primary and the point-of-view of the substance (dravyarthika naya) is 
secondary, staying in the background. 

Acdrya Samantabhadra’sApfa/mmdmsa: 

uif TTcndf ulmrftTTTTSpfnT: I 

7PTRTFTT IR^II 
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cfl^ tPTf epf f*FT # ^ IcTT fT 

tfr ^ i?i 










Verse 21-22 


Each individual attribute (dharma) of an entity (dharml), 
having innumerable attributes, carries with it a particular 
meaning. When one attribute is treated as the primary 
attribute, the other attributes stay in the background as the 
secondary attributes. 


iMlIWehW W - 

The description of pancastikaya - 

^frcTT MJJM'cbMI 3TPTTFT 3ff^cbl^l ^RTT I 

% hTtot IPRII 

wmT: M<hdcbNI 3i|chlvmRdchNl ^TTT I 
3iW chKUC^TT % did, HI IRRII 

3i^TT§f - [ pftcTT: ] [ ^IdobWI: ] [ 3ilcbiyiU] 

3TTTO sfc [ yPTT 3iRdebl^ ] ^ 3Tfer^PT [ 3JW: ] 3TfnT t, 

[ 3TftcTrc[W: ] f 3TR [ % ] 3 [ dlobW 

cFrcrrr^TT: ] ^ ^ tl 

The souls (jlva), the matter-bodies (pudgalakaya), the 
space (akasa dravya) and the remaining two substances 
[the medium-of-motion (dharma dravya) and the 
medium-of-rest (adharma dravya)] with bodily-existence 
- astikaya - are uncreated (akrta), established in their 
own existence (satta), and certainly are the cause of the 
universe-space (loka). 
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Explanatory Note 


The five substances (dravya) with bodily-existence (astikaya) are the 
souls (jlva■), the matter-bodies (pudgalakaya), the medium-of-motion 
(dharma dravya), the medium-of-rest (adharma dravya), and the 
space (akasa dravya). These are uncreated; there is no supreme power 
that has created these substances. These maintain their existence 
(satta) throughout. 

The universe-space (loka) is an assemblage of these five substances 
(dravya) with bodily-existence (astikaya), besides, of course, the 
substance-of-time (kala dravya) that does not possess the characteris¬ 
tic of body (kaya). 


cFTH t - 

The time (kala), too, is a substance (dravya) - 


TTwrarr^wnif ^fmrof ^ ttrwot h i 

PurAj-tjui wmm 113311 


TRcR fdilAd TTjRT: irbii 


3TRRT2f - [ ] TTrfT-T^RR rT2JT 

TTR TT ] Tsftcjf 3^T -^rfoTf ^ [ MiWdflWTrT: ] xrf^fd 

Tl [ cFM: ] ^ 371 [ IwR TT^HTT: ] (TRf^f 

£R) fWT TT (fT^R TT) f^RT TRT i?l 


The Omniscients (sarvajha) have expounded that, 
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Verse 23 


certainly, the existence of the substance-of-time (kala 
dravya) is established by the changes that take place 
incessantly in the substances of the souls (jiva) and the 
matter (pudgala) that are of the nature of existence 
(satta). 


Explanatory Note 


In this world, the substances of the souls (jiva) and the matter 
(pudgala) incessantly undergo transformations in form of the trio of 
origination (utpada), destruction (vyaya) and permanence (dhrauvya) 
at the same time. These transformations are due to the instrumental- 
cause (sahakari karana) of the substance-of-time (kala dravya)-, just as 
the medium-of-motion (dharma dravya), the medium-of-rest 
(adharma dravya), and the space (akasa dravya) are the instrumental- 
causes (sahakari karana) of the motion (gati), the rest (sthiti) and the 
accommodation (avagaha), respectively. 

The infinitesimal time taken by the atom of matter - pudgala- 
paramanu -to traverse slowly from one space-point (pradesa) to the 
other is the mode (paryaya) of the substance of time (kala). This 
infinitesimal time is called the ‘samaya’ - the measure of time. If 
individual kalanu were not separate and if it were possible for the 
kalanu to unite with each other, the mode (paryaya) of the substance of 
time (kala) - the ‘samaya’ - would not exist. The ‘samaya’ exists 
because transformation (parinamana) takes place in an indivisible 
(akhanda) substance (dravya) as it associates with separate kalanu, 
which do not unite with each other. The mode (paryaya) of the 
substance of time (kala) - the ‘samaya’ - manifests in the slow 
movement of the atom of matter - the pudgala-paramanu. That which 
neither originates nor vanishes with the origination or destruction of 
the mode, i.e., the ‘samaya’, is the kalanu, the substance of time (kala 
dravya). The mode that is the ‘samaya’ is transient, the kalanu or the 
substance of time (kala dravya, niscaya- kala) is eternal. 


51 




Paiicastikaya-samgraha 


Acarya Kundakunda’s Pravacanasara: 

crf^cf^r TT ^FT rWTR TTRSTT TT^T WT W I 

IR-XVSII 


"ft 3TTWT W1 f ^FP}' W tjth ^ ^ ^ 

Ril facHT Rp? W\ W ‘WT’ WTT Plfa WT WT tl ^FT 

PlfR Tf 3TFf cT^fT TfTc^ "ft fdcR^cT T RJ?f i? W cfrlvHIHI s^oR 1?, 
‘WT’ WTR sfk T«TFT WIT tl 

The time taken by the indivisible atom of matter (pudgala- 
paramanu) in traversing slowly one space-point (pradesa) of the 
space (dkdsa) is the mode (paryaya) of time (kala), called the 
‘samaya’ (the smallest, indivisible unit of time). The eternal 
substance (dravya) that continues to exist before and after the 
mode (paryaya), called the ‘samaya’, is the substance of time 
(kala dravya). The mode (paryaya), i.e., the ‘samaya’, undergoes 
origination and destruction. 


fdWRWRd W - 

The substance of time (niscaya-kala) - 

dc|MrG(Murcjuurf^| ^ i 

3T5# ci^UlVfcRii zr cR^fT frT IR^II 

oi)L|J|dM^c|uU4ll c£|L|J|dr^l^iyuiV^ I 
3FT^dWF7r 3TRrff Wed ffrT IRXII 

3TR5R7TSf - [ Wed ^frT ] (f^WTWd) [ ^TWTWTWfTTT: ] 

WT wf 3^F WT TFT T%d, [ 
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Verse 24 


3-TTcJ V^\ Tffd, [ [ 3^: ] 3T^ [^T] 3^R 

[ clrlHd^rT: ] ^TT-^^T tl 

The substance of time (kala dravya, niscaya-kala) does 
not have the five kinds of colour (varna), the five kinds of 
taste (rasa), the two kinds of smell (gandha), and the 
eight kinds of touch (sparsa), has the power to maintain 
distinction with all other substances (agurulaghutva), is 
incorporeal (amurta), and has the mark (laksana) of 
rendering help to substances in their continuity of being 
through gradual changes - vartana. 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

c^HIMRuimfsbill: lU^IMJrcl cbHW 

^cfdT, hR u IIH, f^TT, ^ ^ TM i?’l 

Assisting substances in their continuity of being through 
gradual changes (vartana), in their modification (parinama), in 
their movement (kriyd), in their endurance (paratva) and in 
their non-endurance (aparatva), are the functions of time (kala). 

Colour (varna) is of five kinds: black (kala), blue (nlla), yellow (plla), 
white (safeda) and red (lala). Taste (rasa) is of five kinds: bitter (tita), 
sour (khatta), acidic (kadua), sweet (mitha) and astringent (kasaila). 
Smell (gandha) is of two kinds: pleasant smell (sugandha) and 
unpleasant smell (durgandha). Touch (sparsa) is of eight kinds: soft 
(komala), hard (kathora), heavy (bhari), light (halka), cold (thahda), 
hot (garma), smooth (snigdha) and rough (ruksa). 

The substance of time (kala dravya, niscaya-kala) assists in the 
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transformation of other substances. It is like this: In winters, the 
disciples study on their own but fire assists them in their activity. Or, 
the potter’s wheel revolves on its own but the nail at the bottom helps 
it in its revolution. 

The disciple asks: Since there is no substance of time (kala dravya, 
niscaya-kala) beyond the universe-space (lokakasa), how do 
transformations take place in the non-universe-space (alokakasa, j? It 
is like this: The agreeable touch (sparsa) by one part of the body 
results in pleasant feeling in whole of the body. Or, the bite of a snake 
in one part of the body results in the spread of the poison throughout 
the body. Or, the wound in one part of the body causes affliction in 
whole of the body. In the same way, although the substance of time 
(kala dravya, niscaya-kala) exists only in the universe-space 
(lokakasa) but it assists, as an instrumental cause, transformations in 
the non-universe-space (alokakasa) too. Another question is raised. 
The substance of time (kala dravya, niscaya-kala) assists 
transformations in the other substances but what assists 
transformations in the substance of time itself? The answer is that the 
substance of time (kala dravya, niscaya-kala) assists itself. It is akin to 
the substance of space (akasa dravya) that finds support in itself. Or, it 
is like the knowledge, the sun, the lamp, etc.; all illumine others as well 
as the self. No outside assistance is needed for their illumination. In 
the same way, the substance of time (kala dravya, niscaya-kala) assists 
itself in own transformations. A counter-question is raised: Why other 
substances, like the soul (jiva), do not assist themselves in own 
transformations? Why do you say that these depend on the substance 
of time for their transformations? The special-quality (visesa guna) or 
the mark (laksana) of the substance of time (kala dravya, niscaya- 
kala) is that it renders help to substances in their continuity of being 
through gradual changes - vartana. The substance of space (akasa 
dravya), the medium-of-motion (dharma dravya), the medium-of-rest 
(adharma dravya), the soul (jiva) and the physical-matter (pudgala 
dravya) undergo transformations due to the substance of time (kala 
dravya). The mode ‘samaya’ of the substance of time (kala) causes 
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transformations in the five substances. The upward-collection 
(urdhvapracaya) of the time (kala) causes the urdhvapracaya of the 
five substances (dravya). The upward-collection (urdhvapracaya) of 
the time (kala) is by the time (kala) itself; its transformation is the 
mode ‘samaya’. The time (kala) itself is the substantive-cause 
(upadana karana) as well as the instrumental-cause (nimitta karana) 
of the urdhvapracaya of the time (kala). For the upward-collection 
(urdhvapracaya) of the other five substances (dravya), the 
substantive-cause (upadana karana) is the substance (dravya) itself 
and the instrumental-cause (nimitta karana) is the urdhvapracaya of 
the substance of time (kala). (see Pravacanasara’, p. 182-184). 

The special quality of the substance of space (akasa dravya) is to assist 
other substances in their accommodation (avagaha), of the medium- 
of-motion (dharma dravya) is to assist other substances in their 
motion (gati), and of the medium-of-rest (adharma dravya) is to assist 
other substances in their rest (sthiti). The special quality of one 
substance is not found in other substances. If all substances, which are 
only the substantive-cause (upadana karana) of their transforma¬ 
tions, become the instrumental-cause (nimitta karana) too of their 
transformations, the instrumentality of the substance of space (akasa 
dravya), the medium-of-motion (dharma dravya), and the medium-of- 
rest (adharma dravya) in providing assistance to other substances in 
their accommodation (avagaha), motion (gati), and rest (sthiti), 
respectively, will become meaningless. Only two substances - the soul 
(jiva) and the matter (pudgala) - will remain. This is against the 
Scripture and the accepted conventions. 
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otlelgUebM cHT - 

The empirical (vyavahara) time (kala) - 

TR3TT Rjlfwl ^cTT ^ Wrft rT^t f^nTrft I 
*TT^3TOUTWE3ff frT ^ETcTt MHlifrf) IRMI 

wM Mm: ^TMT cFc^T wt rTrft fc^RR: I 

■qTRr^RTORfTTfri MtNrl: IRMI 

3PcP?T2f - [ RTRT: ] M, [ Mm: ] ftfiTT, [ 

[ ] mn, [ Wft ] m\, [ cRT: f^RTT: ] mm (f^TFT), 

[ Hlfl^HUcJrH-lH ] *TRT, 3^T M - [ ^fcT '5FM: ] t^T ^ 

^FTeT t (STS^ «^c|^KchM) [ MtN-d: ] o[f wTsid tl 

The (modes of) time (kala), known by ‘samaya’, ‘nimisa , 
‘kastha, ‘kala, and ‘ghadi, resulting in ‘dina-rata , 
‘masa’, ‘rtu’, ‘ayana’, and ‘uarsa’, are dependent. 

Explanatory Note 

When the atom of matter - pudgala-paramanu - traverses slowly from 
one space-point (pradesa) to the other of space (akasa), it must cross 
over one kalanu to enter the other. The infinitesimal time taken by the 
atom of matter - pudgala-paramanu - to traverse slowly from one 
space-point (pradesa) to the other is the mode (paryaya) of the 
substance of time (kala dravya). This infinitesimal time is called the 
‘samaya’ - indivisible unit of empirical (vyavahara) time. If individual 
kalanu were not separate and if it were possible for the kalanu to unite 
with each other, the mode (paryaya) of the substance of time (kala) - 
the ‘samaya ’ - would not exist T 


1. see Acarya Kundakunda’s Pravacanasdra - Essence of the Doctrine, 

p. 179-180. 
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Acarya Kundakunda’s Prav acanasara: 

dfdd«l TTT cfffd' M^HHIUKedfH IR-X^ll 

sfk Tt?T Tl T%cT t, 3T8TfcT Jf&IHb t, ^ WPJ 

3TT^TRT-'S 5E T ft fdfcPTFT S^b^H ¥^1 ft ^ Tfd ^ TTd ^TTp cfMT 
cT^TT iJcfc y^i^H trl ^ J l<d ^IlIcl^M T IT I TFJ ^ PiIhtI Tl TFR-'tRfa 
eft Wdl Tl WdT tl 

And, the substance of time (kala dravya) is without space-points 
(pradesa ); it occupies just one space-point (pradesa). As the 
indivisible atom of matter (pudgala-paramanu) traverses slowly 
in the substance of space (akasa dravya) from one space-point to 
the other, the time-atom (kalanu) evolves into its mode 
(paryaya) of time (duration or samaya). 

Acarya Kundakunda’s Niyamasdra: 

^•yiclTd'tltuT \ d[c| M LM 3Tfcr fl? frrf^TW | 
^-bMPd^dtldluiawiui <T ||^|| 

wi afn arrcfvft ^ ^ ^ *WK<*>'fd ^ ^ ^ t, srcftcr, 

(bdHId) ^ ^ Tl cfN ^ t'l TFtt 3TcftcT ^Tvf, 
TfeTO an^vft ^ ^fWcT WcTTKSIH (3T&|f^ TKSTH ^ f^f) 7^ 
facHT WW\ t ^cHI tl 

ItraTSt - cdcl^KcHd ft WW 3^k 3travft ft\ 3tt$TT tl M tl Tm 
^TvT-s^T ftt TPTFl vf^ PftP tl 31WM WTf eft P^ smft ftft tl 
34l<=Kd1, ftfb^T, ^wTT, f^T-TRT 3flft '3 1 MSFT tl ^Ttl 
Mb ft -ft ^hrFT afk ft\ 3r>^^n #r M fj 
wrm smft 3 fttl* ft ww ti 

The empirical (vyavahara) substance of time (kala) is of two 
kinds: the samaya and the avail. Or, it is of three kinds: the past 
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(atita), the present (vartamana) and the future (anagata). The 
empirical past (atita kala) is equal to the numerable avail 
multiplied by the number of liberated souls (the Siddha). 

The smallest and indivisible unit of empirical (vyavahdra) time (kala) 
is called the ‘samaya’. It depends on the movement of the the atom of 
matter - pudgala-paramanu. The ‘nimisa’ depends on the blink of the 
eye. The ‘kastha’, ‘kala’ and ‘ghadl’ are all multiples of ‘nimisa’. The 
‘dina-rata’ depends on the movement of the sun. The ‘masa’, ‘rtu’, 
‘ayana’ and ‘varsa’ are all multiples of ‘dina-rata’. 

Terms constituting numerable (samkhyata) time that are found in the 
Scripture are as undent 

Innumerable samaya = lav all 

Numerable avail = 1 ucchvasa (also called ‘prana’) 

1 ucchvasa = 1 stoka 
7 stoka = 1 lava 
B8V2 lava = 1 nail 

2 nail = 1 muhurta (= 48 minutes) 

30 muhurta = 1 dina-rata (= 24 hours) 

IB dina-rata = 1 paksa 
2 paksa = 1 masa (month) 

2 masa = 1 rtu 

3 rtu = 1 ay ana 

2 ay ana = 1 varsa (year) 

5 varsa = 1 yuga 
2yuga = 10 varsa 

10,000 x 10 varsa = 1 laksa (lakh) varsa 
84 x 1 laksa (lakh) varsa (years) = 1 purvahga 

1 purva = 84 lakh x 1 purvahga 

= 84 lakh x 84 lakh years 

1 - see Appendix- 1 to Acarya Samantabhadra's Svayambhustotra - 
Adoration of The Twenty-four Tirthahkara, p. 173-174. 
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= 70560000000000years 

(also, 1 purvakoti = 1 crore x 1 purva; 

1 crore = 100 x 1 lakh = 100,00,000) 


1 parvanga 
1 parva 
1 nayutanga 
1 nayuta 


= 84 x 1 purva 
= 84 lakh x 1 parvanga 
= 84 x 1 parva 
= 84 lakh x 1 nayutanga 


1 kumudanga = 84 x 1 nayuta 
1 kumuda = 84 lakh x 1 kumudanga 


1 padmahga = 84 x 1 kumuda 
1 padma = 84 lakh x 1 padmahga 


1 nalinahga 
1 nalina 

1 kamalahga 
1 kamala 


= 84 x 1 padma 
= 84 lakh x 1 nalinahga 

= 84 x 1 nalina 
= 84 lakh x 1 kamalahga 


1 trutitahga = 84 x 1 kamala 
1 trutita = 84 lakh x 1 trutitahga 


1 atatahga = 84 x 1 trutita 

1 atata = 84 lakh x 1 atatahga 

The series continues in this fashion. The Jaina Scripture has 
named the elements of the series as: purvahga, purva, parvanga, 
parva, nayutanga, nayuta, kumudanga, kumuda, padmahga, padma, 
nalinahga, nalina, kamalahga, kamala, trutitahga, trutita, atatahga, 
atata, amamdhga, amama, hahahga, haha, huhahga, huhu, latahga, lata, 
mahalatahga and mahalata. After this, 1 mahalata multiplied by 84 
lakh gives 1 srikalpa. 1 srikalpa multiplied by 84 lakh gives 
1 hastaprahelita. 1 hastaprahelita multiplied by 84 lakh gives 
1 acalatma. It is mentioned that 84 multiplied by itself 31 times 
followed by ninety zeros constitutes 1 acalatma. 1 

These are divisions of numerable (samkhyata) time. 


1 - see Tiloyapannati-2, p. 82-90; Harivahsapurana, p. 133-134. 
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Time periods of still greater values are known as innumerable time 
(asavikhyata)-, these are not expressed in years but in terms of the time 
required to perform certain mental activities as mentioned in the 
Scripture. Briefly, numbers expressing innumerable time periods, are 
expressed, in ascending order, as under: 

vyavaharapalya leads to the time period known as vyavahara- 
palyopama; uddharapalya leads to the time period known as 
uddharapalyopama; and addhapalya leads to the time period 
known as addhapalyopama (palyopama or palya, in short). 
Further, 10 x 1 crore x 1 crore addhapalyopama = 
addhasagaropama (sagaropama or sagara, in short). 

Terms like palyopama and sagaropama are used to express the age 
of worldly souls, the duration of karmas, and the worldly cycle of time. 

Jaina cosmology divides the worldly cycle of time (kalpakala) in 
two parts or half-cycles - ascending (utsarpinl) and descending 
(avasarpini) - each consisting of 10 x 1 crore x 1 crore addha- 
sagaropama (10 kotakoti sagaropama ). Thus, one cycle of time 
(kalpakala) gets over in 20 kotakoti sagaropama. During the 
ascending period (utsarpinl) of the half-cycle, in the regions of Bharata 
and Airavata, there is the all-round increase in age, strength, stature 
and happiness of the living beings, while during the descending period 
(avasarpini) of the half-cycle, there is the all-round deterioration. Just 
as the moon continues its never-ending journey of waxing and waning 
luminance, there is incessant and eternal revolution of the worldly 
cycle of time in these regions. 

Time periods beyond these values are termed as infinite (ananta) 
in Jaina cosmology. 
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otlelgUebM TO TOTTOTRT - 

The empirical (vyavahara) time (kala) is dependent- 


xrrfrST f%TT 'few Trrrrrf^i CJ TIT Hrll i 

MTJ-Jrcd<^U| fgpjTT rftfT cFTc^ IR^II 

TOfro f%rf to faro BNul^d TOfa tor to i 
fTOTT dRMIrTOcd: TTRTTOTTTO IR^II 

3rrorosf - [fro to f^T5f ] ‘fro’ 3 ttot 'fm' t&tt tot (stItot 
TORT 3TTOTT TOR TORT - T^TOT TOO [ UNUfed c£] rItTOR f®FTT 
(TORT ^ TOT fTOT) [F 3TfRR ] TOf R^RT, [ TOT TORT 3Tftr] 3^ TO 
RfRTOT [ RTO[ ] TOTOT 3 [ ^Icd^Ul fTOTT ] ^TOTSTO ^ fTOT RRf 
FlRT, [TOTOT] STORM [TORT: WlTORTO ] TORT (TOTORTORT) 
TOfTO-TOT FT FRTOl TORT tl 

The duration of time (kala) as ‘long’ or ‘short’ is not 
comprehended without a measure and that measure 
certainly does not come into being without the substance 
of matter (pudgala dravya). Therefore, the [empirical 
(vyavahara)] time (kala) is said to be due to the 
instrumentality of the matter (pudgala). 

Explanatory Note 


The conventional time (kala), when it is called either Tong’ or ‘short’, 
has limitations. The terms ‘long’ and ‘short’ are relative. Since, 
conventionally, measures like the blink of the eye, or filling of a vessel, 
or movement of the sun, are used to determine the duration of time, it 
is said to be dependent. By convention, there are particular activities, 
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namely, instant, etc., and cooking, etc., which are referred to as an 
instant of time, cooking time, and so on. But, in this conventional 
usage as an instant of time, cooking time, and so on, the term (samjna) 
‘time’ (kala) is superimposed. And this term ‘time’ (kala) signifies the 
existence of the ‘real’ (mukhya) time (kala), which is the basis of the 
conventional or secondary (vyavahara or gauna) time. How? This is 
because the secondary must imply the real. Thus, there are two kinds 
of time (kala), the real-time (mukhya-kala or paramartha-kala or 
niscaya-kala) and the conventional-time (vyavahara-kala). The real¬ 
time has its mark (laksana) as continuity of being (vartana), and the 
conventional-time has its marks (laksana) as modification 
(parindma), etc. The conventional-time is determined (recognized) by 
modification in other substances, which are ascertained by others. It is 
threefold, the past (bhuta), the present (vartamana) and the future 
(bhavisyat). In the real-time the conception of time is of primary 
importance, and the idea of the past, the present and the future is 
secondary. In the conventional-time, the idea of the past, the present 
and the future is of prime importance, and the idea of real-time is 
subordinate. This is because the conventional-time depends on the 
substances endowed with-activity (kriyavana), and on the real-time. 
The unit of conventional time is the infinitesimal time taken by the 
atom of matter - pudgala-paramanu - to traverse slowly from one 
space-point (pradesa) to the other. It is called ‘samaya’ - the mode 
(paryaya) of the substance of time (kala dravya). 

Acarya Nemicandra’s Dravyasamgraha: 

dccIMPencil "3TT Tfr cFjTvTT cjc^.Kl I 
ppUIIPIdldcPil clgUMcNsl) ^ MJP^I IR?II 

^ hRuiih-^T WFcTT I RH eft 

I sffc vFSFT TO ^ I, Ri? 'll 

Conventional time (vyavahara kala) is perceived by the senses 
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Verse 26 


through the transformations and modifications of substances. 
Real time (niscaya kala), however, is the cause of imperceptible, 
minute changes (called vartana) that go on incessantly in all 
substances. 

That which neither originates nor vanishes with the origination or 
destruction of the mode, i.e., the ‘samaya’, is the kalanu, the substance 
of time (kala dravya). The mode that is the ‘samaya’ is transient, the 
kalanu or the substance of time (kala dravya) is eternal. 

Acarya Nemicandra’s Dravyasamgraha: 

U11u| TT# ^cT % chldiui ^^d-lirui IR^II 

^fl dl=hl+'UM ^ TT TcT ^b bRH f*FT 

iVfA f?*icr t, if ch'Mi'i sffc if ckmi^ atwrm t'l 

Real time (niscaya kala) is of the extent of space-points of the 
universe, pervading the entire universe. Each particle or unit of 
the real time is distinct and occupies one unit of space; these 
innumerable particles of the real time, thus, exist in the entire 
universe (lokakasa), like heap of jewels. 
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Paiicastikaya-samgraha 

cfft oUUsAJi - 

The substance of soul (jiva) - 


'jficTl frT 3cT3HhMfadfi cbrll I 

#rTT ^ %PTtTT TIT % T£rfr ch'Ul^Wl IRV9II 


TO ^frT SJcrfcT ^dM^lfavlfad: Tnj: TO? I 

sfrrTT ^ ch4UdcH: IR\3II 

3TTOT§f - [ TO: ^fcT TTcrfb ] 37I^T *ftcr f, [ ^dfildl ] Mdfddt 
(%} ■STTefT) t, [TOTpTf^riW: ] TOTpT-elf^T t (TOTtT 
^MT t), [ Tnj: ] t, [ TOf ] ^df t, [ *TtrTT ] ^TT f, 

[ ^nul ] f, [ ^ % TJjf; ] 3^ f [ -5T ] affc 

[ ch4^cW: ] =h'4^=fd fl 

The soul (jiva) is that which has life-principles (prana), 
has consciousness (cetana), has cognition ( upayoga ), is 
the lord (prabhu), is the doer (karta), is the enjoyer 
(bhokta), is of the size of the body (sarira-pramana), is 
incorporeal (amurta) from the real point-of-view, and is 
bound with karmas (karmasamyukta ). 


Explanatory Note 


From the pure transcendental point-of-view (suddha niscaya nay a), 
the soul (jiva) lives with its life-principles (prana) of existence (satta), 
soul-principle (jivatva) and knowledge (jnana), etc. From the impure 
transcendental point-of-view (asuddha niscaya nay a), the soul (jiva) 
lives with its life-principles (prana) of dispositions or thought- 
activities - bhava - due to destruction-cum-subsidence (ksayopasama) 
of karmas, and the fruition (udaya) of karmas. From the empirical 
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Verse 27 


point-of-view (vyavahara nay a) - anupacarita asadbhuta vyavahara 
naya - the soul (jlva) lives with its four life-principles (prana) - 
dravyaprana - of strength (bala-prana), senses (indriya-prana), 
duration of age (ayuh-prana), and respiration (ucchvasa-nihsvasa- 
prana). Worldly souls go round the cycle of rebirths since eternity; we 
cannot think of Jainism without its doctrine of transmigration. The 
cause of rebirths is karma; a subtle form of matter associated with the 
soul. 


Acarya Nemicandra’s Dravyasamgraha: 


[HckblH _ , 

cici^ui Tfr iftcfr ^ -jduii 


11311 


3 #T 3 ^T, 3FJ 3?fc TPTRFT 

FT TFTT ^ KfPTT ^TcTT t ^ Ffa f afft 

ftFTFFT ^ ^cHT t ^ tl 


From the empirical or phenomenal point-of-view (vyavahara 
naya), that which is living at present, will continue to live in the 
future, and was living in the past, through its four principles of 
organism [ prana - strength (bala prana), senses (indriya prana), 
duration of age (ayuh prana), and respiration (ucchvasa-nihsvasa 
prana)], is the jlva. From the transcendental or noumenal point- 
of-view (niscaya naya), that which has consciousness is the jlva. 


From the pure transcendental point-of-view (suddha niscaya naya), 
the soul (jlva) has pure knowledge-consciousness (jhanacetana). From 
the impure transcendental point-of-view (asuddha niscaya naya), the 
soul (jlva) has karma-consciousness (karmacetana or hhavakarma) 
and fruit-of-karma-consciousness (karmaphalacetana). 

Consciousness (cetana) manifests itself in the form of cognition 
(upayoga). Through the faculty of cognition (upayoga), the soul (jlva) 
engages itself in the knowledge (jhana) or perception (darsana) of the 
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Pancastikaya-samgraha 


knowable (substance or jneya). Cognition (upayoga) is the differentia 
of the soul. It is inseparable from the soul as it occupies the same 
space-points as the soul; the difference is only empirical (vyavahara), 
to facilitate expression of the attribute of the soul. From the pure 
transcendental point-of-view (suddha niscaya nay a), the soul (jiva) 
has pure perception-cognition (darsanopayoga) and knowledge- 
cognition (jhanopayoga). From the impure transcendental point-of- 
view (asuddha niscaya naya), the soul (jiva) has impure cognition 
(upayoga) comprising perception and sensory-knowledge, etc., 
acquired according to the destruction-cum-subsidence (ksayopasama) 
ofkarmas. 

From the pure transcendental point-of-view (suddha niscaya naya), 
the soul (jiva) is the lord (prabhu) since it has the power of 
transforming itself into pure dispositions pertaining to liberation and 
its means. From the impure transcendental point-of-view (asuddha 
niscaya naya), the soul (jiva) is the lord (prabhu) since it has the power 
of transforming itself into impure dispositions pertaining to the 
worldly-existence (samsara) and its means. 

From the pure transcendental point-of-view (suddha niscaya naya), 
the soul (jiva) is the doer (karta) of its pure dispositions (bhava). From 
the impure transcendental point-of-view (asuddha niscaya naya), the 
soul (jiva) is the doer (karta) of its impure dispositions (bhava), like 
attachment (raga) due to karma-consciousness (bhavakarma). From 
the empirical point-of-view (vyavahara naya) - anupacarita 
asadbhuta vyavahara naya - the soul (jiva) is the doer (karta) of its 
material-karmas (dravyakarma), like knowledge-obscuring 
(jhanavaraniya), and quasi-karma (nokarma), like the external body 
(sarira). 
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Acarya Nemicandra’s Dravyasamgraha: 

MTJddcbUlldllll cFtTT cjd^|J<i ^ I 

^dUlchmiuiidi -MesJUiqi ■*pr*TTcfTuf 114II 









Verse 27 


37T?qT 6ifcTSK-H R (=r]HM< u flfd, efi-qf) ^Tcrf f, (spp;) 

f^SFFFT Tf ^dd ^vff (TFTlf^) ^5T didf 1? sflR ^Fsid^ddd 77 
qRf ^Kff 1?l 

From the empirical point-of-view (vyavahara nay a), the soul is 
said to be the producer of karmic matter (like knowledge- 
obscuring karma); from the impure transcendental point-of-view 
(asuddha niscaya nay a), the soul is responsible for its psychic 
dispositions (like attachment and aversion); but from the pure 
transcendental point of view (suddha niscaya nay a), the soul is 
consciousness - pure perception and knowledge. 

From the pure transcendental point-of-view (suddha niscaya naya), 
the soul (jiva) is the enjoyer (bhokta) of the pure and supreme 
happiness appertaining to the soul itself. From the impure 
transcendental point-of-view (asuddha niscaya naya), the soul (jiva) is 
the enjoyer (bhokta) of the happiness and misery appertaining to the 
senses (indriya). From the empirical point-of-view (vyavahara naya) - 
anupacarita asadbhuta vyavahara naya - the soul (jiva) is the enjoyer 
(bhokta) of the agreeable and disagreeable external objects of the 
senses, like food, that provide it with happiness or misery. 

Acarya Nemicandra’s Dravyasamgraha: 

cfc^Rl 4j££cHsf LHJMcbmuLhH I 

3TRT Pui^UNdl 3TTW If?II 

3TTvRT ^ ^Fqf ^ W qft ^ThT t affc 

^ STTcTT (^5 RR R R#T) W\ tl 

From the empirical point-of-view (vyavahara naya), the soul is 
said to be the enjoyer of the fruits of karmas in form of pleasure 
and pain, but from the transcendental point-of-view (niscaya 
naya), the soul experiences only consciousness (cetana), 
concomitant with perception (darsana) and knowledge (jhana). 
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Paiicastikaya-samgraha 


From the transcendental point-of-view (niscaya nay a), the soul (jiva) 
has innumerable (asamkhyata) space-points (pradesa) as the 
universe-space (lokakasa). However, from the empirical point-of-view 
(vyavahara naya) the soul (jiva), due to its capacity of expansion and 
contraction, is co-extensive with the physical body that it inhabits. 
Thus it is said to be of the size of the body (sarira-pramana). 

Acarya Nemicandra’s Dravyasamgraha: 

cjcj^UI [ij|^i|U|i|di 3TW%*TT cfT ll^oll 

3 R^did SHTfSU ^ StPd'Rdd ^ FFFfd cTdl fdMR 
^ 3pR ^ ^ y HI u l TFdT t' , 3pR fdTEpRFT ^ 

3raw?r--^ft tl 

From the empirical point-of-view (vyavahara naya), the soul, in 
states other than that of samudghata, due to its capacity of 
expansion and contraction, is co-extensive with the physical 
body that it inhabits, but from the transcendental point-of-view 
(niscaya naya), the soul has innumerable space-points. 

From the transcendental point-of-view (niscaya naya), the soul (jiva) 
is incorporeal (amurta). However, from the empirical point-of-view 
(vyavahara naya) the soul (jiva), being sullied with the karmic dirt 
including the body, is said to be corporeal (murta). 

From the transcendental point-of-view (niscaya naya), the soul (jiva) 
is pure, rid of the karmas. However, from the empirical point-of-view 
(vyavahara naya) the soul (jiva) is bound with the karmas (karma- 
samyukta). 
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3TOTT cjft TO 3TTOSTT TOT TOTOT - 

The nature of the liberated soul (atma) - 


Verse 28 


cb'UWcdfat^cfeKl ^ cTTTOT 3TrTiTfsnTcTT I 
# fTa^uTiui^R^ vfffe ^rf^nf^wrm ir^ii 

ch^dPcIU^cW 3iSef dicbHtM^rSFTRT I 

tt ^^mrnr^iim'dn ir^u 

3TOP7TSf - [ ch^dfdU^cW: ] TO^TO Tl 3TR^ [ ^Sef ] TO1T 

[ cdlchW 3TTOT] vftei ^ 3TO ^ [ 3TfW3T ] TO TOTFp [ TT: 

] W TOfe-TOfc?ff [ 3TTrPT] 3TTO, [ 31 IhP^H ] 
aiftf^T (3fdlf^q) [T^sTR] Tf® ^ [ cTO%] 3TJTO TOTTT tl 


The soul (atma) that is rid of all karmic mire darts up 
and reaches the end of the universe (loka). Becoming all¬ 
knowing (sarvajna) and all-perceiving (saruadarsi), it 
experiences infinite, sense-independent (atindriya) 
happiness. 


Explanatory Note 


With utter destruction of all karmas, the soul gets liberated; it attains 
liberation (moksa). Liberation implies complete destruction of the 
material-karmas (dravyakarma), quasi-karmas (nokarma), and 
psychic-karmas (bhavakarma). The worldly soul is with bondage of 
karmas; it is thus dependent from a certain point-of-view. The same 
soul, on utter destruction of all karmas, becomes independent. 
Liberation (moksa) is attained on destruction of the dispositions 
(bhava) like the subsidential (aupasamika), and the capacity for 
liberation - bhavyatva. However, there is no destruction of infinite- 
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Pancastikaya-samgraha 


faith - kevalasamyaktva, infinite-knowledge - kevalajnana, infinite- 
perception - kevaladarsana, and infinite-perfection - siddhatva. 

The liberated soul does not go beyond the end of the universe as no 
medium of motion -dharmastikaya - exists there. 

On liberation, the soul attains the state of sense-independent 
(atindriya) perfect knowledge - kevalajnana - and perception of 
unimaginable splendour and magnificence. 

Acarya Kundakunda’s ATyamasdra: 

Ul^cbU^'SJT ^^P^|J|U|f|p[ijU|iJ| -CRTU I 

fui^i % tifncn ^ff?r nvs^ n 

MA 3TB sRT w\ BB BT f^TT t, # 3TB ‘TFPjWf Tl TTfFcT 

t, BdfTB f, oTfB ^ 3TTT f^TcT t, cTSTT fTB f, 3 ^ MTAb) 

tl 

The Liberated Souls (the Siddha) are rid of the eight kinds of 
karmas, endowed with supreme eight qualities (guna), most 
exalted, stay at the summit of the universe, and eternal (nitya). 
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hdrl 3HlrHI ^ - 

The knowledge (jnana), perception (darsana) and 
happiness (sukha) of the liberated soul - 


Verse 29 


wi tt ^ ^ i 

M'UflfcJ 3f cell'll ST TTWJrT IR^II 

WrT: Tf ^dfudl ^T: u4cd)cbdVlI ^ I 

UI Hi Id *PsWddU©MMIST WcbH^H IR^II 

3P^TT§f - [ Tf: ^dfldl ] %f%TT (3TT^RT) [ TTcf^: ] TT^T [ ^ ] 
[ fl4dlcbdi»lT ] TT^#WTf [ Wf ^TTcT: ] Wl FfdT f3IT, 

[ *c|cbU ] [ 3T*3#t^] 3T^f, [ 31c^|MIH ] 3T5TRPJ, [ 31WT ] 

3Td?f l^sT ^ [ tllHlId ] W<\ °FjTcTT tl 

Such a soul (atma), on its own, becomes all-knowing 
(sarvajna) and all-perceiving [ sarvalokadarsi - perceiver 
of the universe (loka) as well as the non-universe (aloka)], 
experiences happiness that is infinite, without- 
impediments (avyabadha), self-born, and incorporeal 
(amurtika). 


Explanatory Note 

From the transcendental point-of-view (niscaya naya), the soul (atma) 
has the nature of perfect-knowledge (kevalajnana), perfect-perception 
(kevaladarsana) and perfect-happiness (paramasukha). However, in 
its worldly-state, due to envelopment with karmas and destruction- 
cum-subsidence (ksayopasama) of the knowledge-obscuring 
(jnanavaranlya) karmas, it knows only through the sense-dependent 
knowledge. It perceives a little through the eye and the mind. It 
experiences happiness only through the senses and the mind. This 


71 








































Paiicastikaya-samgraha 

happiness is dependent and with-impediments. 


Acarya Kundakunda’s Prav acanasara: 

WTt MTSJWHfe rdP^uui ®fi|chKU| few | 
fe few dcHdhcj rip ll^-^ll 

fe fefefe fe t ^rf% 

^ rjrst -to#? i, i, 3 tom fe t! fsRm 

cTMT f, MTRT fl w fefeMp fem i, MFT 3RRT 

fe {Hllffeh fefe ^ fen fefe t, -& 3 \ fe 3T^FfR aRMR WTcft 

ti afe ^ ^sr fmp atsro fe^rfe ^ ti 

The happiness brought about by the senses is misery in disguise 
as it is dependent, with impediments, transient, cause of 
bondage of karmas, and fluctuating. 


The same soul (atma) when with own exertion it becomes all-knowing 
(sarvajna) and all-perceiving (sarvalokadarsi), experiences sense- 
independent and infinite happiness. 


Acarya Kundakunda’s Pravacanasara: 

MR TRT Wrf U||U|pUMrfefe«fe fferfe I 


arfe atn ^ rr ^vir iran, ffefe affc 

3RW, ^ ifecT, fefeTT "5TPT RJR t - fRT MR RKfe d 

MU t'l 

The Omniscient Lord has proclaimed that the knowledge that is 
self-born, perfect, spread over every object, stainless, and free 
from stages - including apprehension (avagraha) and 
speculation (iha) - is certainly the absolute (pure) happiness. 
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Verse 30 

Wit ■3ffcT cfc W - 

Life-principles (prana) of the worldly soul - 

wilt ^ ^ifcr^ w i 

# xiTUTr w dcdf4Pd'W^ dfWI'ff) ll^o|| 

Wrr^wf^TfefrT direfold -Q: W dlPdd: I 

TT ^ftcT: WIT: ^cdP^^l^b^cHU: ll^o|| 

3P^TT§f - [ IT: Tsfv[ ] ^fl [ ^jf$T: TlM: ] ^IK RMf Tl [ did Pd ] 
^fPrr f, [ dUdbilfd ] f^TT 3^: [ dlidd: R^R] R RfldT 

271, [ TT: ] Rf Rfa f, [ TJR: WTT: ]4^m[ ^RTR] 

^PsRT, [ RRTR] RRT, [ 37RJ: ] 3TRJ RRT [ 3^$c|IR: ] ?RRfeRR fl 

That which is living at present, will live in the future and 
has lived in the past through the four life-principles 
(prana) is the soul (jiva). And, the four life-principles 
(prana) are strength (bala-prana), senses (indriya-prana ), 
duration of age (ayuh-prana) , and respiration (ucchvasa- 
nihsvasa-prana). 


Explanatory Note 

The living organism must have these four fundamental life-principles 
(prana): 

1. bala-prana or channels of activity: 

(a) manobala or strength of mind. 

(b) vagbala or strength of speech. 

(c) kayabala or strength of body. 

2. indriya-prana are the senses: 

(a) sparsa or contact sense through the skin. 
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(b) rasa or taste through the tongue. 

(c) ghrana or smell through the nose. 

(d) sabda or sound through the ears. 

(e) caksu or vision through the eyes. 

3. ayuh-prana - the duration of age. 

4. ucchvasa-nihsvasa-prana - respiration. 

Thus the four life-principles (prana) become ten when details are 
taken into consideration. Not all ten kinds are present in every soul; 
there are organisms which have not all the five senses. 

These life-principles are the result of the name-karma (namakarma). 
These are considered essential characteristics of the soul only from the 
empirical point-of-view (vyavahara nay a) - anupacarita asadbhuta 
vyavahara naya, i.e., non-figurative expression of an apparently 
connected but essentially alien attribute. These life-principles do not 
form the nature of the soul-stuff but are indicators or signs of the 
presence of the soul in an embodied condition. Since in our mundane 
existence we are unable to directly perceive the soul, we try to perceive 
it through these empirical life-principles. These life-principles are not 
the natural attributes of the soul but are karma-generated. Bound, 
from beginningless time, with delusion and other karmas, the soul 
incessantly acquires these material life-principles. Enjoying the fruits 
of karmas through these life-principles, it again gets bound with 
karmas. These life-principles are the cause as well as the effect of 
material karmas and, therefore, are material in nature, as against the 
non-material nature of the pure soul. So long as the soul does not give 
up attachment towards external objects, own body being the foremost, 
it keeps on possessing these material life-principles. 
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kk k> cfp? fem W, WHT 3TTf^ - 

Some special attributes, number, etc., of souls - 


Verse 31-32 


3mvr^n mm kf| mfcft mRui<i i 

^trft mmm fk^rrk mmmm 113^11 

^f%rw 3TTTTRWTT Fii^r^wrcb'wr^i i 
fcMd[i ^ kft ^tt fk^r writer ^tNt 113311 


amH^I ^ddlfrUdrl: MRuidl: ^ I 

■^TWfTrTT: ukumdl: 1133 II 

31dNdl fWild^chfclN^lJl^dl: I 
■f^TT^ tk^T: f^T: wftkf kkT: 113^11 


31*5FTTk - [ 3krTT: 3PJbcd^cbl: ] 3FTd t^FT kt 3PJ^ C 50 T, 3T3T) 

[ t: 3krT: ] 3FFT ^7? k [ ^Tk ] ^k kk [ mRumI: ] 

kkm t, [ c^T: 3TWnrTT: ] t (kk) 3TOM TT&raik tl [W. 
Trku dicbH 3imw: ] ^ (kk) tptrt kkr k wkt 
[ ktf%RT ] kfc ^Fp5 [ THHNdl: ] 3W tk tl [ kkT: ] 

3 kftr (3rkr) kk [k^idkH<bNNkHwdi: ] fk^rr^k-^FT-kk 
ktd [ u’uiRui: ] ktrk t [^r ] 3k: 3kk (3kd kk) [k: 
fk^TT: ] k^n^k-^TPT-kF kkT [ fk^T: ] %5 tl 


The agurulaghuguna - the power of maintaining 
distinction with all other substances - are infinite. All 
souls (jiva) undergo transformations due to the infinite 
agurulaghuguna, and have innumerable (asamkhyata) 
space-points (pradesa). Some souls (jiva), from a 
particular standpoint, fill up the entire universe-space 
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Pancastikaya-samgraha 

(lokakasa) but many others do not undergo such 
expansion. Many (infinite) souls, due to association with 
wrong-belief (mithyadarsana), passions (kasaya) and 
activities (yoga), are the transmigrating (samsari) souls. 
And many (infinite) souls, rid of these - wrong-belief 
(mithyadarsana), passions (kasaya) and activities (yoga) - 
are the liberated (Siddha, mukta) souls. 

Explanatory Note 


By the authority of the Scripture, infinite attributes - ‘aguru- 
laghuguna’ - which maintain individuality of substances, are 
admitted. These undergo six different steps of infinitesimal changes of 
rhythmic rise and fall (increase and decrease), called ‘ satguna- 
hanivrddhi’. Origination (utpada) and destruction (vyaya) in 
substances are established by this internal cause.1 
That which is uncountable is innumerable (asamkhydta). Innumera¬ 
ble is of three kinds, the minimum, the maximum, and that which is 
neither the minimum nor the maximum (i.e., midway between the 
two). Here the third variety of innumerable is implied. A space-point 
(pradesa) is said to be the space occupied by an indivisible elementary 
particle (paramdnu). The medium of motion (dharma), the medium of 
rest (adharma) and each individual soul (jiva) have the same innumer¬ 
able (asamkhydta) space-points (pradesa). The media of motion and of 
rest are ‘niskriya’ - without activity - and co-extensive with the 
universe (loka). Though the soul has the same number of space-points 
as these two, still it is capable of contraction and expansion. So it 
occupies either a small body or a big one as determined by the karmas. 


1 - See also Vijay K. Jain (2018), Acarya Umdsvami’s Tattvdrthasutra, 
p. 185; Pt. Phoolcandra Sastri (2010), Acdrya Pujyapada’s 
Sarvarthasiddhi, p. 207. 
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Verse 31-32 


But, when, at the time of kevali-samudghatai , the soul expands, filling 
up the entire universe, the central eight space-points of the soul 
remain at the centre of the Citrd prthivi below Mount Meru and the 
remaining space-points spread filling up the entire universe in all 
directions. 

The universe is full of minute, one-sensed souls ( jiva), governed by the 
‘sthavara’ name-karma (namakarma). From this point-of-view, some 
souls are in the entire universe. Some gross, one-sensed, two- to four- 
sensed, and five-sensed souls (jiva) inhabit only certain places of the 
universe. Infinite souls (jiva), having been perennially associated with 
wrong-belief (mithyadarsana), passions fkasdya) and activities (yoga), 
are the transmigrating (samsari) souls. Infinite souls (jiva), rid of 
these three, are the liberated (Siddha, mukta) souls. 

Acarya Umasvamfs Tattvarthasutra: 

4HllRu|j TTcRTTS' IR-^oll 

OTCf sfk TfRT - ^ ^ =£ f| 

Souls are of two kinds: the transmigrating (samsari) and the 

liberated (mukta). 


1 - kevali-samudghata - the Omniscient emanates from his body the 
spatial units of his soul, without wholly discarding the body, for the 
purpose of levelling down the duration of the other three non-destructive 
karmas to that of the age (ayuh) karma. 
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■3ffcT W c^RMW - 

The soul (jiva) expands or contracts 

according to the size of the body (sarira) - 

^ fwri lift litt I 

W TT^T^rf^ W^W 

W<sn tKHHKH f^rf gflT TTMIU^lfd 8TfUT I 

rTSJT ^ST: TT*TTTPTfcT ll^^ll 

3UcPTT2f - [ ^TSTT ] f^RT ¥3TR [ IKHHKH ] WR^ [ f^rf ] 

\*r 3 imt tr [ gftrq; ^ to Trofim ^rtctt t, 

[ rfSTT ] TOTt TO [ ( *ftcT) [ i W pTT 

[ TTmu^Pd ] yrolyrd fPtt f| 

Just as the lotus-hued-ruby (padmaraga ratna) immersed 
in milk imparts its sheen (prabha) to the whole of milk, 
similarly, the possessor-of-the-body (dehi), i.e., the soul 
(jiva), while in the body, imparts its sheen to the whole of 
body 


Explanatory Note 


The sheen (prabha) of the lotus-hued-ruby (padmaraga ratna) that 
has been immersed in a jug filled with milk spreads to the whole of 
milk. Similarly, the soul (jiva) that inhabits a particular body spreads 
its space-points (pradesa) to the whole of body. Upon boiling, as the 
milk expands, the sheen of the ruby too expands, and as the milk 
settles down, the sheen too contracts to the smaller volume of the 
milk. Similarly, as the body expands due to intake of food, etc., the 
space-points (pradesa) of the soul expand, and as the body shrinks due 


78 























Verse 33-34 


to old-age, etc., the space-points (pradesa) of the soul contract to the 
new size of the body. 

When the same ruby is put in a bigger jug with more milk, its sheen 
spreads to the bigger volume of milk. Similarly, when the soul adopts a 
new, bigger body, its space-points (pradesa) expand to the new size of 
the body. When the same ruby is put in a smaller jug with lesser milk, 
its sheen contracts to the smaller volume of the milk. Similarly, when 
the soul adopts a new, smaller body, its space-points (pradesa) contract 
to the new size of the body. 


3ffT cHT 3ffT VJU ch H -11 - 

The body and the soul (jiva) coexist, still each is different - 

^TccTcST 3Tfr§T TIT ^ TJcfcRt ifcfchcbi^ I 

3f^rcrfnuifcrrfT^ TTfcrufr wr^rft ii^ii 


^ F TTc^m TjyFPST: | 

MPcddl 113*11 


- [ -^Wi: ] tjftor [ TJ&t ] (sfiTfoTcff ^4 4) 

[ 3Tf^T ] f [ -Q ] 3fk [ U,chchl4 ] 4 [ TtWPKSl: ] 

(WW) T3=F 4 (T^F afc aqoPTT^q 4) TFdT t, cf* 

] Stld) ^ Fq'RTq (cT^T) "dFl" Ft WcfT 4, 

[ 3TSA|dHHidiviy: ] f371 [ WTH: *#FT: ] 

wm (wra) ^nr 44 4 [4g4] w ^t?tt ii 


The same soul (jiva) pervades all the bodies - the present 
body and the sequentially-attained future bodies. It 
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pervades the particular body but does not become one 
with the body. The soul (jiva), with dispositions of 
attachment (raga), etc., gets sullied with the dirt of the 
karmas and wanders in the world. 

Explanatory Note 

In its worldly existence, the soul (jiva) adopts a particular body at any 
particular time; the process goes on sequentially and incessantly. In 
each case, though the possessor-of-the-body (the soul) and the body 
live together inseparably like the milk and the water, still both are 
entirely distinct substances having their respective own-nature 
(svabhava). 

The dispositions of attachment (raga), etc., present in the soul (jiva) 
from the beginningless time, constitute its karma-consciousness 
(bhavakarma, karmacetana) . Karma-consciousness (bhavakarma) 
becomes the instrumental cause (nimitta karana) of bondage of the 
material-karmas (dravyakarma). The bound material-karmas 
(dravyakarma) become the instrumental cause (nimitta karana) of the 
soul’s karma-consciousness (bhavakarma). The process goes on 
incessantly till snapped by the soul’s own-effort. The soul (jiva), in its 
worldly existence, keeps on adopting the body, one after another, due 
to being perennially bound with the material-karmas (dravyakarma) 
and the inter-dependent karma-consciousness (bhavakarma). 

Acarya Kundakunda’s Samayasdra: 

Tltfk ^ TTSr'UT kfludq du)<od) I 

TJT "ST Fffh TRTT TTTftTT ^ TcTtIiJ|J|U|| hFTT 


80 


defect, qrrf ^ TTTO sfk ^ TFFPT 

t wfpppr ^ -qfb^ fi 




















Verse 34-35 


The association of the soul (jlva) with these attributes, like the 
colour (varna), etc., must be understood as the mixing of milk 
with water. These attributes are not part of the soul as the 
soul’s characteristic is cognition (upayoga). 


felt W % - 

The liberated-souls (Siddha) do not have material bodies - 

aif&i smicfr ^ ctfft i 

% Fffr fWT^T ll^ll 

% Tfcrfk frr^T c||4J|MtHdldl: II^MI 

3T^rT§J - [itaf] [ dlciwm- ] 

^ 3Tfk ] kT t 3k [ ] TT^STT [ rTFT 3T^T^: ] 

swm 3T*TPT k t, [% ] 3 [ IkkkT: ] kTfed [ clHhMtH 
3TrftrTT: ] [ IkgT: (%£ TPRcf) tl 

The ones that do not exhibit the attributes of the 
worldly-souls (jlva) though not altogether rid of these 
attributes, are without the body, and are beyond 
description through words, are the liberated-souls 
(Siddha). 


Explanatory Note 


The liberated souls (Siddha) do not live with the four life-principles 
(prana) - dravyaprana - typical of the worldly-souls (samsari jlva). 
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However, the liberated souls (Siddha) are not altogether rid of the life- 
principles (prana). These live with the life-principles (prana) 
comprising existence (satta), soul-principle (jivatva) and knowledge 
(jnana), etc. Since the liberated souls are rid of the material-karmas 
(dravyakarma) and the karma-consciousness (bhavakarma), there is 
no reason for these to adopt the material body (sarira). As the soul 
attains liberation, it is rid of all karmas, including the body-making 
(nama) karmas; without the body-making (nama) karmas, no 
expansion or contraction can take place in the soul and, therefore, it 
maintains the form of the last body. 

Without the life-principles (prana) and the physical body that 
characterize the worldly-souls, the liberated souls attain their pure, 
untainted state - the nirupadhi state - free from karmic dirt and 
impure transformations. Such souls are beyond description through 
words and stay in the state of supreme bliss for eternity. 

Acarya Kundakunda’s Prav acanasara: 

MsFT ^ 'HIHUUI* 'irf’TFT ^rf wnf I 

^ "^"PTF ll^ — ^9^11 

# WT dlcKHITF^ Wl 3TTO |[37T WT #41^ t 

TFWfT, Wl, ^Tlfer ^ fT ^TTSJTd 

f aflT ^FTt ^ STcftcT, STdFTcT, 

^TH, ^ftcT ^FvT ^ 

^sHT-MPTT tl W 3# ^STWTt ^ PKM<u| 

3TTWFT, #4 uisd WT-fi4v1 TffSJ-ST^StT 41 1?l Tft 

^ 4l8PTT£R MtHH-A fa<[cKU| ^4 

W<\ w TTT8tm f, -44 «4hh)< 8T ^ fe^FFl 4t8J-TTT?TT 
^Tk-IHM ctf MI SPT-HH*chK #4l 

The Pure-Soul (suddhatma) possesses true asceticism 
(sramanya)', it is endowed with infinite perception (darsana) and 
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Verse 35-36 


knowledge (jnana), and attains the supreme state of liberation 
(nirvana, moksa). True asceticism (sramanya), with ineffable 
and permanent bliss, is really the liberated-soul (the Siddha). 
With extreme devotion, I bow to the Siddha. 


fWl cHT cfTRf-cbHbl 'JTTcT t' - 

The souls get liberated (Siddha) not due to 

any cause-and-effect relationship - 

TJT cFSftfq- 1% ^TLjUufl irr tw TTt I 

^XTT^ 1%f%T fa chlTU-mfci tnT irr TT 113^11 

R ^ TT: I 

<hMlddfd ^ f%f%T#T chKUIHpM rR R TT ^frT ll^ll 

3T^TT§f - [ ilfMId TT: f^: ] 3 %£ [^T%rT] f^TTt (3qp^) 
^rrw[ ^ ^ Ff^ [ ] ?*Tf<rrc [ ] ^rpf 

sfc [f%f%r^ arftr] fouft (srt ^ 

ardldilPd ] ^ [ TT: ] ^ [ cbRUIH 3Tfr ] 

^Trr°T STcrfw] "dFf tl 

The liberated souls (Siddha) do not come into existence 
due to any cause (karana), therefore, these are not the 
effect (karya). Also, the liberated souls (Siddha) do not 
bring into existence any effect (karya), therefore, these 
are not the cause (karana). 
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Explanatory Note 


The worldly souls, due to the incessant presence of the cause (karana) 
- the interplay of the karma-consciousness (bhavakarma) and the 
material-karmas (dravyakarma) - adopt modes (paryaya) such as the 
celestial being (deva), the human being (manusya), the infernal being 
(naraka), and the plants-and-animals (tiryanca), as the effect (karya). 
This cause (karana) and effect (karya) relationship is not applicable to 
the liberated souls (Siddha). With utter destruction of the karma- 
consciousness (bhavakarma) and the material-karmas (dravya¬ 
karma), the soul becomes liberated (Siddha) on its own, without any 
cause (karana). 

Further, the modes (paryaya), such as the celestial being (deva), the 
human being (manusya), the infernal being (naraka), and the plants- 
and-animals (tiryanca), of the worldly souls become the cause (karana) 
of the effect (karya) - the karma-consciousness (bhavakarma) and the 
material-karmas (dravyakarma), and adoption, again, of these modes 
(paryaya). This cause (karana) and effect (karya) relationship, too, 
does not apply to the liberated souls (Siddha). With utter destruction 
of the karma-consciousness (bhavakarma) and the material-karmas 
(dravyakarma), the soul becomes liberated (Siddha) on its own, and 
does not produce any effect (karya), like the karma-consciousness 
(bhavakarma) or the modes (paryaya) of the worldly beings. 
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Verse 37 


TTT^rraTSTT t¥ RfR cHT STRIR Rlfl t' - 

The state-of-liberation is not without the soul (atma) - 

frwusr fjwrP^p ^ | 

fcjuurrur^fduurrui m fer jwvm i^\9ii 

Viiycjdn^Ti^^i wurwr rt 9mPhcH^i i 

f^prqf^pf ^TTftr 3TtrfrT II^N 

3PcPTT$>f - [ 3T^TfrT ] ^ (Ri&T 3) Rfa RT TT£PT R ft Rt 

[ yiiVcWH] [ 3 t§t rrsr.- ] ritt=r, [ w] rst rW 
- rrr), [ 3?wm ] 3 }rsr (r r^r - 3TR5R), [^w] 

^R, [fRTRRT] 3^T RRRl fsFRtrT - 3TSJR, [ Id^lHH] fRRR 3?fc 
[ aiPd^HH ] RffRRR [ R 3Tftr Tpj% ] (Rtcf^ 4‘) R-fol R#‘ 

Fl TTRwlI (^FT%^ Rt^T 3 Rfa RTF TT£TR f #1) 

If in liberation (moksa) there is no association of the soul 
(atma), its attributes of being eternal (sasvata), 
destruction (uccheda, vyaya), happening (bhavya), non¬ 
happening (abhavya), non-existence (sunya), existence 
(asunya), knowledge-consciousness (vijnana), knowledge- 
unconsciousness (avijnana), too, cannot exist. 

Explanatory Note 


In the liberated souls (Siddha), these eight attributes are found: 

1) These are eternal (sasvata) since these maintain their nature 
of infinite knowledge ( jhana) and perception (darsana) 
forever. 

2) The liberated souls (Siddha) undergo transformations with 
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their intrinsic agurulaghuguna, which manifest in 
satgunahanivrddhi. This signifies destruction (uccheda, 
vyaya) and concomitant origination (utpada). 

3) The souls are happening (bhavya) since, while maintaining 
their pure own-nature, these undergo transformations and 
exist in own pure state. 

4) The souls are non-happening (abhavya) since, while 
maintaining their pure own-nature, these will never get 
transformed into the past states marked by wrong-belief, etc. 
Those impure states will never happen in these pure-souls. 

5) The liberated souls (Siddha) exhibit non-existence (sunya) 
since these do not exist with regard to other-substance 
(paradravya) , other-space (paraksetra), other-time (parakala), 
and other-nature (parabhava). 

6) These exhibit existence (asunya) since these exist with regard 
to own-substance (svadravya), own-space (svaksetra), own¬ 
time (svakala), and own-nature (svabhava). 

7) The liberated souls (Siddha) have knowledge-consciousness 
(vijhana) since these are endowed with perfect-knowledge 
(kevalajhana) that reflects all substances (dravya) and modes 
(paryaya) simultaneously. 

8) These have knowledge-unconsciousness (avijhana) since these 
are rid of all kinds of impure knowledge, like the sensory 

(mati)- and the scriptural (srahzj-knowledge. 

Without existence of these eight attributes in the state of liberation, 
the liberated souls (Siddha) would not exist. Thus, the soul maintains 
its existence (satta) in the state of liberation. 
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Verse 38 


3hi rHI cfi U Uli U7T oyio^M - 
Consciousness manifests in three forms - 

cbwui i^dUcfchi itcrbt w^i <r urruwy p^r i 
^■± flc* v*flrcr<Twl fafa£ui 113411 

ch4u|f ihdAch: T7 cR: Tfipf 7J I 

^di|Pd ^cHlPviSfa^TT^T ll^^ll 

3i^7T8f - [ ^rT^^rm ] flrfsR £RT [ TJyF: 

4icHlPvi: ] T3cF ^RT% [ ch4<J|l* 'CRdU] ^ WT ^, [ T^: 

■ 5 ] -q°R (-sffeRjf^T) ['5FFf ] ^ (w4^dl ^t) [ 3T2T] 4 t 

[TJcF:] Tyh CsftoRlftl) [^TFTq;] PH Hi [ ^dUPd ] 

tl 

One kind of souls (jiva) experiences the fruit-of-karmas 
(karmaphala) [in form of either happiness (sukha) or 
misery (duhkha)\, one kind of souls (jiva) experiences the 
exertion (karya), i.e., the karmas, and one kind of souls 
(jiva) experiences the knowledge (jhana). Consciousness, 
thus, takes three forms in different souls (jiva). 

Explanatory Note 


The soul whose natural tendencies of pure-consciousness, like 
knowledge, etc., are greatly enveloped with the mire of karmas 
experiences the fruit-of-karma-consciousness (karmaphalacetana) in 
form of either pleasant-feeling (satavedanlya) or unpleasant-feeling 
(asatavedaniya). The soul whose natural tendencies of pure- 
consciousness, like knowledge, etc., are not greatly enveloped with the 
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mire of karmas experiences the karma-consciousness (bhavakarma or 
karmacetana) . As the clean mirror reflects simultaneously objects like 
the pot and and the cloth with distinction, similarly, the soul whose 
natural tendencies of pure-consciousness, like knowledge, etc., are not 
enveloped with the mire of karmas, reflects simultaneously all objects, 
the self and the non-self, with distinction. The transformation of the 
soul in form of knowledge is knowledge-consciousness (jndnacetana). 

Acarya Kundakunda’s Prav acanasara: 

Wnf 3Tr&licP4UL|j cFtcf 4ldU| TTRTTS§f I 
HPUHirosj qfuT^ wftrcr ctt ir-^ii 

4^ fvf4 41 ciI'JimI 

wrrra STTvRT ^TT WTblci^H TfTWTT, WT^cHT 1j I 

sflT STRUTT 4 3TT4 ^ TFR-TFR 4' "4l f4r4 1j 
^v4 tj ^ ^ ^ 3T437 ycbK t', ^4 cb44cHI ^7fr4 

■fj 3fk 3T8T^T ^ ^v4 ^71 Tvf tj t^TT 14^^ 4 

■^nrr 'll 

Lord Jina has said that the transformation of the soul (jiva) into 
dispositions (bhava) of knowledge that makes distinction 
(vikalpa) between objects (artha), the self (jiva) and the non-self 
(ajiva), is knowledge-consciousness ( jndnacetana). The activity 
(karma) of the soul (jiva) in form of dispositions (bhava) of 
various kinds is the karma-consciousness (karmacetana or 
bhavakarma). And, the fruit of karmas in form of either 
happiness (sukha) or misery (duhkha) is the fruit-of-karma- 
consciousness (karmaphalacetana). 
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Verse 39 


dk ycbK ^4 ’oicldl ^ &mcfc chid-chid 41 d - 

The possessor souls of the three kinds of consciousness - 


TT^T cbJ-mhrl' SIWT^TRTT rRTT % ch^n^ I 

MlfuiTitfr<cfcHdl WCrf f^reffrT % ll^ll 


Tit W cb4<hcd % cbl4^dH 

WfnWTfrT?FRTT: ^Tpf P 4 <Pd % ^TT: 11 ^^ II 


3PcPn4 - [ Tit l^llcHchldl: ] T?4 TSTPTC Vjfrcru^ [ ^ 

4 [ cb4<W ] ^4 441 t, [ W: ] "5RT [ % ] ^THFcR 4 

[ cbi4^dH ] ^t4 ($44<hi) Trfkr ^4 4^4 t afk 

[ yiPuirdH 3lfdsbl’dl: ] 4t *lfe| ^ (wff ^T) 3Tf4aTR 

[ % ~zrm: ] 4 4k [ ?n4 ] ^4 [ PkPd ] 4k ti 

All souls (jiva) subject to the ‘sthavara’ name-karma 
(namakarma) certainly experience the fruit-of-karma- 
consciousness (karmaphalacetana); all souls subject to 
the ‘trasa’ name-karma (namakarma) certainly 
experience the fruit-of-karmas together with the exertion 
(karya), i.e., the karma-consciousness (karmacetana); all 
souls who have transgressed the worldly life-principles 
(prana) experience the knowledge-consciousness 
( jhanacetana). 


Explanatory Note 


Earth-bodied (prthivikayika), water-bodied (jalakayika), fire-bodied 
(agnikayika), air-bodied (vayukayika), and plant-bodied (vanaspati- 
kayika), are the one-sensed ‘sthavara’ beings. These experience the 
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Pancastikaya-samgraha 

fruits of the auspicious (subha) and inauspicious (asubha) karmas in 
form of either pleasant-feeling (satavedanlya) or unpleasant-feeling 
(asatavedaniya). These are said to experience the fruit-of-karma- 
consciousness (karmaphalacetana). 

The ‘trasa’ beings are those having two, three, four, and five senses 
(indriya). These experience not only the fruits of the auspicious 
(subha) and inauspicious (asubha) karmas but also the exertion 
(karya) in form of attachment (raga) and aversion (dvesa), etc. These 
are said to experience the karma-consciousness (karmacetana). 

The pure souls who have transgressed the worldly life-principles 
(prana) - dravyaprana - of strength (bala-prana), senses (indriya- 
prana), duration of age (ayuh-prana), and respiration (ucchvasa- 
nihsvasa-prana), experience only the pure knowledge-consciousness 
(jhanacetana) in form of perfect-knowledge (kevalajhana). 


jcpirn-Tpn w omksuh - 
The cognition or ‘ upayoga’ - 

^ 3 fnit utiutui ^ g^utuj #5# 1 

^ftcPFFr tfccTcbTci 3TnTWTT^ fernin% ll*o|| 

11*011 

3T*5TSrT$f - [ dVfdd Uddd: ] TT T^TT 

[ ^ dt MR MT [ WTFT: ] [ MtMPT ] 

RR d71 [ flcfchMH,] MfeleT [ 3FFT»TcT ] 3TRTMT 3 ] 

MPTtl 
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Verse 40 


Surely, the soul (jiva), at all times, is inseparable from 
these two kinds of cognition (upayoga): 1) with 
knowledge - knowledge-cognition (jhanopayoga), and 
2) with perception - perception-cognition 
(darsanopayoga). 


Explanatory Note 

That, which arises from both internal and external causes and 
concomitant with soul-consciousness (caitanya) is cognition (upayoga) 
- active or attentive consciousness. The soul (jiva) is of the nature of 
consciousness (cetana) that manifests in form of cognition (upayoga). 
Through the faculty of cognition (upayoga), the soul (jiva) engages in 
knowledge (jhana) or perception (darsana) of the knowable (jheya). 
Cognition (upayoga) is the differentia of the soul. It is inseparable 
from the soul as it occupies the same space-points as the soul; the 
difference is only empirical (vyavahara), to facilitate expression of the 
attribute of the soul. By cognition (upayoga), the soul is distinguished 
from the body. 

How are knowledge-cognition (jhanopayoga) and perception- 
cognition (darsanopayoga) different? Knowledge-cognition 
(jhanopayoga) is with details and, therefore, called sakara or 
savikalpa. Perception-cognition (darsanopayoga) is without details 
and, therefore, called nirvikara or nirvikalpa or samanyavalokana. 
These occur in succession in ordinary souls (non-omniscient souls), 
but occur simultaneously in those who have annihilated karmas. 

Acarya Umasvamfs Tattvarthasutra: 

TWTTT IR-4II 

efir vm wrhT ii 

Cognition (upayoga) is the mark (laksana) - distinctive 
characteristic - of the soul (jiva). 
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Acarya Nemicandra’s Dravyasamgraha: 

■3M3TRTT ^PcWlMl Cp4-| U | U11U r ^ ^STT I 

MMM 3TMMM 3TT# dRUIRST cfccfoT TTt^f 11*11 

<^hW4)ji affc ^nlq^Ji ^ wtW ^ MR mt ti 

M^#T, 37M^#T, 3R^f?q^#T sffc ^ ^IdMq 

MR MR MT MRRT MT%RI 

Cognition (upayoga) is of two kinds - perception-cognition 
(darsanopayoga) and knowledge-cognition (jnanopayoga). 
Perception-cognition (darsanopayoga) is of four kinds - 1) ocular 
perception (caksudarsana), 2) non-ocular perception 
(acaksudarsana), 3) clairvoyant perception (avadhidarsana), 
and 4) perfect, infinite perception (kevaladarsana). 


dHlMiiHI cfc - 

Divisions of knowledge-cognition (jnanopayoga) - 

3TTfqfd|^r^i(iJ|^c(cdlfd| UlTunfui x^^nfoT | 

^ fdFuui fa uiwrit #5# ir** U 

3TTfi|idaft PsTMi^RTTMfSMPT^Hlld I 

MT ?T%: kWcMlId h*^ II 

3RMMT§f - [ 3TTfi| id aft pMMlSMTTMfSMRT: M 4i| d d 1 Id ] STTM^Mlfe 

(Mfd), ^cl, arafa, MdrMfa afk - [ ^hiPh 

Ml MH Mi RTM tl [ MT ] 3^ ^vR-fr, Mi^T 

Ml fMRM - [mHttT 3Tftr] 4 #T (3MTH) Rt [ ?TT%: ] (MTM) MH ^ 
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Verse 41 


^T«T [ U^cHlPH ] TPpRT M tl W ^ 3713 

^ tl) 

(Right) Knowledge is of five kinds - sensory (mati), 
scriptural (sruta), clairvoyance (avadhi), telepathy 
(manahparyaya), and perfect (kevala). Further, with the 
three kinds of erroneous-knowledge - erroneous-sensory 
(kumati), erroneous-scriptural (kusruta), and erroneous- 
clairvoyance (vibhahga), the knowledge-cognition 
(jnanopayoga) is of eight kinds. 

Explanatory Note 


Just as the sun is one with its own brightness but when overshadowed 
by the clouds its brightness gets many hues and shades, similarly, the 
soul (atma) is one indivisible whole with pure knowledge but being 
bound, from beginningless time, with the knowledge-obscuring 
(jndndvaranlya) karmas, its pure knowledge is overshadowed and 
takes many hues and shades. 

That which reflects on the objects-of-knowledge through the senses 
and the mind, or that through which the objects-of-knowledge are 
reflected upon, or just reflection, is sensory-knowledge (matijnana). 
Owing to the destruction-cum-subsidence (ksayopasama) of karmas 
which obscure scriptural-knowledge, that which hears, or through 
which the ascertained objects are heard, or just hearing, is scriptural- 
knowledge (srutajhana). The next kind of knowledge is called 
clairvoyance (avadhi) as it ascertains matter in downward range or 
knows objects within limits. Ascertaining the objects located in 
another’s mind (mana) is telepathy (manahparyaya). Telepathy 
(manahparyaya) works on the strength of destruction-cum- 
subsidence (ksayopasama) of karmas of that kind. That for the sake of 
which the seekers pursue the path of external and internal austerities 
(tapa) is pure and perfect-knowledge (kevalajhana). It also means 
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‘without the help of anything else’. Perfect-knowledge extends to all 
substances (dravya) and all their modes (paryaya), simultaneously. 
These are the five kinds of (right) knowledge. 

Erroneous-sensory (kumati), erroneous-scriptural (kusruta), and 
erroneous-clairvoyance (vibhanga) co-exist in the soul with wrong 
belief (mi thyadarsana). 


dkfHlMiilJI cfc - 

Divisions of perception-cognition (darsanopayoga) - 

3rfuTyuTtfufdfci-frii' 'vrtfe pm iiwi 

^4dh^^4d^PM ^TerfSFTT I 

3rf^sjwf?riwr 4dc4 ^nfr ii^ii 

3Tftr ] 

[ 3rftr [ 3TcrflpTT Tritrm] 3^^#r [ 

3Tftr ] sfc [ 3T%f^WT ] 3PTd f^Frar fspspr I", [ SffWTqJ 
3TrRfFd-3if^T?ft, [ 4dv4 ] - [ W 1 ^] ^ ^TR ^ 

M pFFT tl 

Perception-cognition (darsanopayoga), too, has been 
classified as: ocular (caksu) perception, non-ocular 
(acaksu) perception, clairvoyant (avadhi) perception, and 
all-perceiving and indestructible (kaivalya, kevala) 
perception. 
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Verse 42 


Explanatory Note 


The soul (atma) is one indivisible whole with pure perception but 
being bound, from beginningless time, with the perception-obscuring 
(darsanavaraniya) karmas, its pure perception is overshadowed and 
takes different forms. Due to destruction-cum-subsidence 
(ksayopasama) of the perception-covering (darsanavaraniya) karmas 
of different kinds, ocular-perception (caksudarsana), non-ocular- 
perception (acaksudarsana), and clairvoyant-perception (avadhi- 
darsana) are manifested. Ocular-perception (caksudarsana) 
perceives, partially and generally, the corporeal (murta) substances 
(dravya) with the help of the sense-of-sight (caksu-indriya). Non- 
ocular-perception (acaksudarsana) perceives, partially and generally, 
the corporeal (murta) and the incorporeal (amurta) substances 
(dravya) with the help of the four senses (other than the sense-of- 
sight), and the mind (mana). Clairvoyant-perception (avadhidarsana) 
perceives, partially and generally, but directly - without the help of the 
senses (indriya) and the mind (mana) - the corporeal (murta) 
substances (dravya). 

Perfect-perception (kevaladarsana, ksayika darsana) manifests on 
total destruction of the perception-obscuring karmas. It is all¬ 
perceiving and indestructible. 
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TTcfj 3HI rH I 3T%cR jiMIrHch - 

Many kinds of knowledge in a single soul (atma) - 

ttt fciwi^ unurr^i xmrrfr urruiifui utjitPui i 
rPCp ^ PdWW vfiupj ^fsRfrT WufH% 11 X 311 

f Pdd-K*U|d ^PTTrT ?IHllH ^d^dddPd I 
dWI-rj, ^TftJTrf ^oitPuPd ^TftfST: IIX^II 

3T*5R7TSf - [ ^TPTTrT ] ^TH Tl [^pft ^ fdcbc'Md^ ] ^TRt (3TR^ 
^rr) ^ iff f^rr i, [ ^miIh 3i^<biPd wr 

3#5f7 tl [ dfMId ] f^rfc'Pf ft [ ?TffP*T: ] ^ [ 5 ^ ] 

^ [faW^^frT ^PuidH] (3^^T) W tl 

The knowledge (jhana) is no different from the possessor- 
of-knowledge (jhani). Now, knowledge (jhana) is of many 
kinds [like the sensory-knowledge (matijhana)]. The 
knowers of the reality, therefore, have said that the 
substance (dravya) is of many (infinite) kinds. 

Explanatory Note 


The soul (atma) - the possessor-of-knowledge (jhani) - is coextensive 
with knowledge (jhana). Since both, the possessor-of-knowledge 
(jhani) and the knowledge (jhana) - inhere in the same substance 
(dravya), these are one with respect to the substance (dravya)-, since 
both are coextensive, these are one with respect to the place (ksetra)-, 
since both exist at the same time, these are one with respect to the time 
(kala); and since both are of the same nature, these are one with 
respect to their being (bhava). Still, as the substance (dravya) is of 
many kinds, many kinds of knowledge [like the sensory-knowledge 


96 

































Verse 43 


(matijhana)\ inhere, without any contradiction, in any one soul. In 
reality, the substance (dravya), though one, is a collection of 
coexisting, infinite qualities (guna) and sequential modes (paryaya). 
Therefore, the substance (dravya) is said to be of infinite kinds. 

Acarya Kundakunda’s Prav acanasara: 

3 TTHT u11u|Mi-11uf Tmrrf u|qo|q|U|q^' | 

WHPTTHTpfTHWOTH -Hcci-mt 

4)cis\ o4 i nn nf i? t^t Hqt-Hqt ipq-HdM nf uhm 

FfcTT 1?, pf Hfa HHt HPPJH ^ HTRT ^3TTI HTHTT HPT H 

H eft 3TfHHT H iff HTH HfHWT HvpTT t', TTfHT SPpff Hvi, dfsvl 

3TliH HdM pf HHT Ttof HTftHT rjnff ^ qHT qf Hfqqr Hfft 
Mk'JIHdl, HHt HHTR HTHTT sft HHHHTI affc HPT ^ (wff 
wm t t^HT ^ H7FI tl ^ - fsR 3 ftspT HPT ^ 

HHHT tHTf WTH HHTHf HTl HTHcTT TTHT HPT ttH Hf fP tl Hf 
^PT HIT oflHT HHT HoflHT 1?, Hf HTTP Hff 3ppq 

HftpT W 'f HHHTf vffHT, sf|T ^T vffHT pf HTFT Hd-ivll 
HTHTTH HpftHT HPPTTI HfHl - oftHT-HoflHT - Htf ^q H7!?cf 

■f'l IPrfeHt HTH eft H^HcT STSTfcp H^TPTHT tj HTH ^PT Hi HTIHP 

tl 

The soul (atma) is coextensive with knowledge ( jhana). Lord 
Jina has expounded that knowledge (jhana) is coextensive with 
the objects-of-knowledge ( jheya). All objects of the universe 
(loka) and beyond, i.e., aloka, are the objects-of-knowledge 
(jheya). Therefore, knowledge is all-pervasive (sarvagata or 
sarva-vyapaka)\ it knows everything. 
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Pancastikaya-samgraha 

5^T 3TIT RnT TT^SJT f^FT 111 I - 

The substance (dravya) and the qualities (guna) 

are not absolutely distinct - 

^ <ccwdui Tpr^t w 3Twr i 

r'cdtmftfiMVQl M'chcdTd 11**11 

■srf^ ^rafrT TFTTSJ I 

^cAiH^iqsTcn ^totc! yd,4Pd irKxn 

3?^TT§f - [ ^ ] ^ [ 5 ^ ] [ TFTrT: ] tj4* ^ [ 3FTI ^T 

TTqfrT ] 3Rq (f^5T) ll [^JUTT: ^T] 4r rpy [^oERT: 3R^] 3 

3FT if if [ s'oilM'rMH,] 3T^RT?TT it [ 3T2JW ] 3T$T^ 

[■^oEfT^] ^sq -eft [ Uch4Pd ] it| 

If the substance (dravya) is distinct from the qualities 
(guna), and the qualities (guna), too, are distinct from the 
substance (dravya) then the substance (dravya) would 
attain either infiniteness (anantata) or non-existence 
(abhava). 


Explanatory Note 


The substance (dravya) is not anything different from its qualities 
(guna). The qualities (guna) exist due to the substance (dravya), and 
the substance (dravya) exists due to the qualities (guna). The 
substance (dravya) is the substratum of qualities (guna). The qualities 
(guna) are the marks (cihna, laksana) of the substance (dravya). The 
nature of the substance (dravya) is known by the qualities (guna) and, 
therefore, the substance (dravya) is the aim (laksya) and the qualities 
(guna) are the marks (laksana). There is distinction as well as non¬ 
distinction between the aim (laksya) and the marks (laksana), 
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Verse 44 


depending on the standpoint. There is distinction between the aim 
(laksya) and the marks (laksana) if these are viewed from the point-of- 
view of the possessor-of-quality (guru) and the quality (guna). From 
this point-of-view, the possessor-of-quality (guru) is not the quality 
(guna) and the quality (guna) is not the possessor-of-quality (guru). If 
these are viewed from the point-of-view of the nature of the substance 
(dravya), there is no distinction between the aim (laksya) and the 
marks (laksana)-, both exist in the same space-points. 

Acarya Kundakunda’s Prav acanasara: 

fvFJft ^ 4 )cpm1ci' fcrf? PduuiK i 
% d®*uc((cifcigi htiihtii TpTTtrRTT IR-^II 

f^H ^ sffc Spjftd ^1 WdT WTcTI i?, ^ (cTST 1 !) 

^ W\ fT afk 3T^cffe 

The marks (cihna, laksana) are specific to the substances 
(dravya) - the soul (jlva) and the non-soul (ajiva) - and the 
substances are known through these marks. These marks are 
the corporeal (murtika) and the non-corporeal (amurtika) 
qualities (guna) of the substances (dravya). 

The substance (dravya) is the substratum comprising infinite 
qualities (guna). Qualities (guna) exhibit eternal association (anvaya) 
with the substance. 

The qualities (guna) subsist on the substance (dravya). If the 
substance (dravya) is considered absolutely distinct from the infinite 
qualities (guna), on what would these qualities (guna) subsist? The 
proposition would attribute infiniteness (anantata) to the substance 
(dravya) so as to be able to support infinite qualities (guna). If the 
infinite qualities (guna) are considered absolutely distinct from the 
substance (dravya), what would constitute the substance (dravya, j? 
The proposition would entail non-existence (abhava) of the substance 
(dravya) itself. 
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Pancastikaya-samgraha 

5^T 3TR Wf 'R cF2ff%TW 3FPWTT - 

The substance (dravya) and the qualities (guna) 

have indistinctness from a particular point-of-view - 


3Tf^Wcn3TWTrf ^ocrrpjTTUf | 


uWfa ru'i^^u^ dfcciciTi^ % err frftr irsmi 



3PcPRT2f - [ ^FPJTFTm ] qyq 3^R Tjuff qft [ 3TfaqcFd^ 

3T^=wn f, [ -f^r^r^T: % ] fvtwi ^ 

WT [ T^TR ] ^ 3T^TR] fqwq^rq 3TWTT [ cfT ] 

rt [ d few Ad ] f^rqrctcT - str^frt - [^r 

] qff RTR^I 

The substance (dravya) and its qualities (guna) exhibit 
inseparable (avibhakta) indistinctness (ananyapana). The 
knowers of the reality, therefore, do not accept that these 
exhibit either separable (vibhakta) distinctness 
(anyapana), or its opposite, i.e., separable (vibhakta) 
indistinctness (ananyapana). 


Explanatory Note 


It is accepted that the substance (dravya) and the qualities (guna) 
subsist in the same space-points (pradesa). That these exist in 
different space-points (pradesa) and exhibit either separable 
(vibhakta) distinctness (anyapana) or separable (vibhakta) indistinct¬ 
ness (ananyapana) is not accepted. It is explained thus: The atom 
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Verse 45 


(paramanu) occupies one space-point (pradesa). The atom (paramanu) 
and its one space-point are one indivisible whole; these exhibit 
inseparable (avibhakta) indistinctness (ananyapana). The qualities 
(guna), like touch (sparsa), taste (rasa), smell (gandha) and colour 
(varna), of the atom (paramanu), too, are found in the same space- 
point (pradesa). Therefore, these qualities (guna) and the atom 
(paramanu) exhibit inseparable (avibhakta) indistinctness (ananya- 
pana). These, the atom and its qualities, do not exhibit separable 
(vibhakta) distinctness (anyapana) as illustrated by the two 
mountains, the Vindhyachal and the Himalaya, which are far apart. 
Also, the atom and its qualities do not exhibit separable (vibhakta) 
indistinctness (ananyapana) as illustrated by the mixing of the water 
and the milk; these two mix with each other but are essentially 
different. 

Since the substance (dravya) and the qualities (guna) subsist in the 
same space-points (pradesa), these do not exhibit either separable 
(vibhakta) distinctness (anyapana) or separable (vibhakta) indistinct¬ 
ness (ananyapana). 

Empirically, however, distinction is made between the substance 
(dravya) and its qualities (guna) from the points-of-view such as 
designation (samjha), mark (laksana) and purpose (prayojana). 
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Pancastikaya-samgraha 

5^T 3TR W' Tf oyil^VI 3TTfe TT 3H-MMHI fel FRTT - 
The substance (dravya) and the qualities (guna) 
do not become distinct by mere form-of-speech, etc. - 

cfcT^I tfcJTUTI WT FffrT % ^TT I 

% dfj-rtiuruur-d arurrm ^nfsr irs^n 

oMM^II: TRSTHTfr WTT fawS' Tfetfcr % I 

% Hbiiqn^i^ 3T^R% ^TTfa ll^ll 

3T^TT§f - [ oilM^II: ] *W?I (FFTT ^ ^), [TOTPTTf^] TR^TH 
(3TRFR^), [TRsST] WTTTT (WT) [^r] 3^T [-few: ] fspsRT 
[ft sf^jT: TfcrfFT] 3T^7 f| [ft] 3 (oiPT&l 3Tlf^), [f^RT] 
F^T-’pff ^ [ 3T^% ] 3RT^ 3 [ 3RFTeT 3Tfq ] F^TT 3RR^ 
Ft [ Pd^l^ ^ TTFift tl 

The form-of-speech (vyapadesa), the shape (samsthana), 
the count (samkhya), and the subject (visaya) [of the 
substance (dravya) and its qualities (guna)] are many. 
These four divisions may refer to distinctness (anyapana) 
as well as indistinctness (ananyapana) between the 
substance (dravya) and its qualities (guna). 

Explanatory Note 


The four divisions - the form-of-speech (vyapadesa), the shape 
(samsthana), the count (samkhya), and the subject (visaya) - may 
indicate distinctness (anyapana) as well as indistinctness (ananya- 
pana). 

The form-of-speech, “Devadatta’s cow,” refers to distinctness 
(anyapana). The forms-of-speech, “Tree’s branch,” and “Substance’s 
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Verse 46 


quality,” refer to indistinctness (ananyapana). The form-of-speech 
applies also to the sixfold factors-of-action (kdraka)-. 1) the doer 
(karta), 2) the activity (karma), 3) the instrument (karana), 4) the 
bestowal (sampradana), 5) the dislodgement (apadana), and 6) the 
substratum (adhikarana). When it refers to distinctness (anyapana), 
the form-of-speech can be exemplified as: “The man named Devadatta 
plucks, with the help of the hook, the fruit from the tree in the garden 
for Dhanadatta.” Here Devadatta is the doer (karta), fruit is the 
activity (karma), the hook is the instrument (karana), Dhanadatta is 
the bestowal (sampradana), the tree is the dislodgement (apadana), 
and the garden is the substratum (adhikarana). Here, all six factors- 
of-action (kdraka) exhibit distinctness (anyapana). 

When it refers to indistinctness (ananyapana), the form-of-speech can 
be exemplified as: “The soul attains omniscience (kevalajhana) 
depending on the self, concentrating on own knowledge-character, 
through its own knowledge-character, thereby attaining pure¬ 
consciousness, destroying impure subsidential-knowledge, and 
infinite knowledge and energy are manifested in the soul itself. ” The 
soul attains omniscience (kevalajhana) depending on the self; the soul 
is the doer (karta). The soul’s concentration on its own knowledge 
character is the activity; the soul, therefore, is the activity (karma). 
Through its own knowledge-character the soul attains omniscience 
and, therefore, the soul is the instrument (karana). The soul 
engrossed in pure consciousness imparts pure consciousness to self; 
the soul, therefore, is the bestowal (sampradana). As the soul gets 
established in its pure nature the destruction of impure subsidential 
knowledge, etc., takes place and, therefore, the soul is the 
dislodgement (apadana). The attributes of infinite knowledge and 
energy are manifested in the soul itself; the soul, therefore, is the 
substratum (adhikarana). Here, all six factors-of-action (kdraka) 
exhibit indistinctness (ananyapana). 

The shape (samsthana) may refer to distinctness (anyapana) as well as 
indistinctness (ananyapana) between the substance (dravya) and its 
qualities (guna). When it refers to distinctness (anyapana), the shape 
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(samsthana) can be exemplified as: “Tall Devadatta’s tall cow.” When 
it refers to indistinctness (ananyapana), the shape (samsthana) can be 
exemplified as: “Huge tree’s huge branches,” or “Corporeal soul’s 
corporeal qualities. ” 

The count (samkhya) may refer to distinctness (anyapana) as well as 
indistinctness (ananyapana) between the substance (dravya) and its 
qualities (guna). When it refers to distinctness (anyapana), the count 
(samkhya) can be exemplified as: “Devadatta’s ten cows.” When it 
refers to indistinctness (ananyapana), the count (samkhya) can be 
exemplified as: “One tree’s ten branches,” or “One substance with 
infinite qualities.” 

The subject (visaya) may refer to distinctness (anyapana) as well as 
indistinctness (ananyapana) between the substance (dravya) and its 
qualities (guna). When it refers to distinctness (anyapana), the subject 
(visaya) can be exemplified as: “Cows in the cowshed.” When it refers 
to indistinctness (ananyapana), the subject (visaya) can be 
exemplified as: “Tree’s branch,” or “Substance’s qualities.” 

These four - form-of-speech (vyapadesa), the shape (samsthana), the 
count (samkhya), and the subject (visaya) - exhibit indistinctness 
(ananyapana) in regard to same substance (dravya) and its qualities 
(guna). These exhibit distinctness (anyapana) in regard to other 
substance (dravya) and its qualities (guna). 
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clW>M R RR OTT 3T^ W idl^,JU| - 
The reality can be described based on 
distinctness (prthaktva) and oneness (ekatva) - 

upt mi c^cccf^ vfmi ^ urifuruf i 

^wffd w wd xnrrf d-^u^ iixvsii 

?PT SFT ch'Tlld Sjf^f ■STSJT ^T^PT RT I 

STTjffw rTSJT TJSJckcl^ch^* ^TTffcr rTrcf^T: IW9II 

3PcPTTsf - [ ttstt ] f^r [sir] sr [rt] 3^t [ *itr] rr 
[ srf^f ] -efV) ‘«Rt’ [rt] 3^t [RTfRR] ‘rrT [tfrtIr] 

°RT^ "t - [ fsfa^JT^JFT duffel ] T^TT Rt y=bK Tl °RFT RRTT i?, 

[ RSJT ] R# RRR [ dT^MI: ] RRpT [ RSTcRR ] RRRRT [ RT 3Tftr ] 

R2TT [ l^cb^H] ^ tl 

The man with ‘wealth’ (dhana) is called the ‘possessor-of- 
wealth’ (dhanl) and the man with ‘knowledge’ (jhana) is 
called the ‘possessor-of-knowledge’ ( jndnl)\ these forms- 
of-speech rely on two bases. In the same way, the knowers 
describe the reality in two ways: based on distinctness 
(prthaktva) and based on oneness (ekatva). 

Explanatory Note 


When essentially distinct entities are described as one, the convention 
is based on distinctness (prthaktva). When essentially indistinct 
entities are described as separate, the convention is based on oneness 
(ekatva). 

The ‘wealth’ (dhana) and the ‘possessor-of-wealth’ (dhanl) exhibit 
distinctness (anyapana) in terms of the name (or form-of-speech) 


105 
































Paiicastikaya-samgraha 


(vyapadesa), the shape (samsthana), the count (samkhya), and the 
subject (visaya). To call the man with ‘wealth’ (dhana) as the 
‘possessor-of-wealth’ (dhani) is the convention based on distinctness 
(prthaktva). 

The ‘knowledge’ (jnana) and the ‘possessor-of-knowledge’ (jnani) 
exhibit oneness (ananyapana) in terms of the name (or form-of- 
speech) (vyapadesa), the shape (samsthana), the count (samkhya), and 
the subject (visaya). To call the man with ‘knowledge’ (jnana) as the 
‘possessor-of-knowledge’ (jnani) is the convention based on oneness 
(ekatva). 


5SJ3TITfrW f?TR-TRTsfarT iff dT did STTddT - 
Fault if the substance (dravya) is considered 
eternally distinct from the quality (guna) - 

wot WOT ^ w 3WrTiT^r ^ 3jUU'muU|fH I 
3T^UTrf MfMfc* WV fadITcWdf ir*£|| 

?PTf ^TFT dT TT^rSjfdRd rcRTtS^ZT I 
S4U^dHrd W^TfrT TTWT PjHMPdH 11*411 

3T^dT$f - [^TFTt ] dPt ^Idl ( 3-i|<rHI) [dT] [ ^TPT ) Ijnd [ TRJT ] 

TRT [ ] TfFR [ 3P>lfdRd ej] (fddWRfd) 

H eft [ ^Tt: ] dtdf dfl [ itMddcd WrrfrT ] ^FT WT 3d 

[ TTWT PddlclHdH] %TT f^R ^FT TFddi dd il 

If the ‘possessor-of-knowledge’ (jnani or atma) and the 
‘knowledge’ (jnana) are considered eternally distinct 
(arthantara) from each other then both - the ‘possessor- 
of- knowledge’ (jnani or atma) and the knowledge (jnana) 
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Verse 48 


- shall become inanimate (acetana)-, this is the precept of 
Lord Jina. 


Explanatory Note 

There is fault in considering absolute distinctness (arthantarapana) 
between the substance (dravya) and its qualities (guna). If the 
‘possessor-of-knowledge’ (jhani or atma) has absolute distinctness 
with the ‘knowledge’ (jnana), it will become incapable of ‘knowing’ 
and, therefore, will become inanimate, just as the fire without its 
quality of heat loses meaning and its power to burn. If the ‘knowledge’ 
(jnana) has absolute distinctness with the ‘possessor-of-knowledge’ 
(jhani or atma), it will become incapable of ‘knowing’ and, therefore, 
will become inanimate, just as the quality of heat without the fire loses 
meaning and its power to burn. Both the ‘possessor-of-knowledge’ 
(jhani or atma) and the ‘knowledge’ (jnana) become inanimate when 
these are considered distinct from one other. 

There is oneness in terms of space-points (pradesa) between the 
quality (guna) and the possessor-of-quality (guni). These do not 
exhibit the nature of togetherness (samyoga)-, these exhibit the nature 
of inseparableness (ayutsiddha) - residing in the same substratum. 
The substance (dravya) does not exist without the qualities (guna) and 
the qualities (guna) do not exist without their substratum, i.e., the 
substance (dravya) 

Acarya Umasvaml’s Tattvarthasutra: 

sfSETTSTCT Mull W: im-X* II 

^ p-K-cK ^ 3TT9PT ^ TT 'jprt "d TfFcT TT ^ 

tl 

Those which incessantly have substance (dravya) as their 

substratum and do not have qualities - nirguna - are qualities 

(guna). 
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RFT 3TR ‘tWdKJ’ TT TicH f, IdJIcbJUl ( fqtru )- 

Fault in accepting that the knowledge and the 
possessor-of-knowledge ‘inhere’ in each other - 

m % ft FwraT^r ^ urrur^i urrufr i 

3MUUiruflfd F wm TnTWOTFrsnT IIX^II 

R % TT: ^PTrfr *THt I 

34^inUd d^dAchrdy^ii^ surfer iix^ii 

3F^TTSf - 3T«(fdRd: ^FT ^ ^ST^R^T (f^^'q) 

[TT: ] T^TT off (3TTPRT) [ UUdNIdJ Tl (TRlbT Tl) [^PTt] 

FTHt efRT i?, [R % ] T^TT dlt-dd R?f)' i?| [ 3i^nl ] * 3T^Ht’ [ ^frT 
d^JHH ] ^tt [ iJcb^yfuspp srcrfcr] CjnMpft 

'qft Rrl4* dv(dl ii 

The assertion that the soul (atma) and the knowledge are 
entirely distinct but due to inherence (samavaya) 1 - 
relation between two entities - the soul becomes the 
‘possessor-of- knowledge’ (jhani) is not true. The phrase 
‘without-knowledge’ (ajhani) for the soul, in fact, goes to 
prove oneness (ektaua) between the quality (guna) and 
the possessor-of-quality (guni). 

Explanatory Note 

If it be accepted that the soul (atma) becomes the ‘possessor-of- 


1 - In the Nyaya-Vaisesika ontology, ‘samavaya’ relates to ‘inherence’ - 
permanent relation between two distinct entities, one of them inheres in 
the other, [see Vijay K. Jain (2016), Aptamlmamsa, p. 103-104.] 
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Verse 49-50 


knowledge’ (jhani) due to inherence (samavaya) with the ‘knowledge’ 
(jnana), the question arises: Was the soul with-knowledge ( jndni) or 
without-knowledge (ajhani) before inherence (samavaya) with the 
‘knowledge’ (jnana)? If the answer be with-knowledge (jndni), then its 
inherence (samavaya) with the ‘knowledge’ (jnana) is fruitless. If the 
answer be without-knowledge (ajhani), then again two questions 
arise: 1) Was the soul without-knowledge (ajhani) due to its inherence 
(samavaya) with ‘nescience’ (ajhana)? The response is that inherence 
(samavaya) of the soul without-knowledge (ajhani) with ‘nescience’ 
(ajhana) is fruitless. 2) Was the soul without-knowledge (ajhani) due 
to its oneness with ‘nescience’ (ajhana)? The response is that without 
inherence (samavaya) with the ‘knowledge’ (jnana), the soul was 
already without-knowledge (ajhani). It follows that the phrase 
‘without-knowledge’ (ajhani) indicates oneness (ekatva) with the 
nature of the soul. In the same way, the phrase ‘with-knowledge’ or 
‘possessor-of-knowledge’ (jhani) should indicate oneness (ekatva) 
with the nature of the soul. There is, thus, oneness (ekatva) between 
the quality (guna) and the possessor-of-quality (guni). 


3TR W' cRt f - 

The substance (dravya) and the qualities (guna) 
have inseparableness (ayutasiddhi) - 

WclTfl ^W3Tt Uj ^ I 

tPfT ^ccptut wf 3T^r fsrfefrr fulfil imo || 

kWdlrM TTRcfFT: cdUddPH ^ I 

dkMI< d^hUIMI 3RJcTT msm Pdl^yi mo|| 

- [ fWdlrl^' fWclld: ] W TTHdld t, 
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Pancastikaya-samgraha 


[ 3TW^rT^ ] ^W\ 3^™ [ -5T ] afk [ ^Udi^c^H] 
•SFJdfWRT tl [ dFMIdJ 5*ffi?rc [ sioMdUIMIH,] affc Tjoff wt 
[ 3^TT irrfe: ^frT] w\dm4. [ Idl^yi ] (M 3) ^ tl 

‘Samavaya’ should mean ‘living together’ (sahavrtti, 
samavartl). The quality of ‘living together’ or ‘samavaya’ 
is same as indistinctness (aprthaktva) and 
‘inseparableness’ (ayutasiddhi) - living in the same 
substratum. Therefore, the Doctrine says that there is 
this ‘inseparableness’ (ayutasiddhi) between the 
substance (dravya) and its qualities (guna). 

Explanatory Note 


According to the Jaina Doctrine, ‘samavaya’ means ‘living together’. 
From a particular point-of-view, ‘samavaya’ is the ever-present¬ 
togetherness (tadatmya) that cannot be snapped. There is no other 
meaning of ‘samavaya’. The substance (dravya) and its qualities 
(guna) have singular existence and live together (sahavrtti, samavartl) 
from beginningless time and will remain such till eternity. The 
substance (dravya) and its qualities (guna) , from the point-of-view of 
existence (satta), are integral to the substance, occupying the same 
space-points (pradesa). However, from the points-of-view including 
designation (samjna), mark (laksana) and purpose (prayojana), there 
is distinctness (prthaktva ) between the two. But this distinctness is 
not the same as exemplified in case of the stick-holder (dandi) and the 
stick (danda). (see also Sri Mallisenasuri’s ‘SyadvadamanjarV, verse 
7,43-47.) 
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jFR 3TR W' R TRTCfT 3Tf*IRrTT 3TR fRRRT W 
The substance (dravya) and the qualities (guna) 
are non-distinct as well as distinct - 


Verse 51-52 


cjuuiTfmwnFTT MinruT^fd^i i 

^ccrreft T( 3MUIUUTI 3TWTtTWTFTT FffrT IMII 

dfrururrurifui ^ ^dftrR^rfrrr Tuwn^riw i 

orcr3[w^ chcciTd % xrft imii 

dU^fiJisrrof: iKmuj^fiidl I 

^oErrSET 3FRTT: 31^lrdychlVlchl srefcr IMII 

rTSTT RNRR^ 3T^r^7T I 
oilM^VId: RvRR: % Rt Mil 

SRPTTSf - [ iR^IUJ^flMI: ] WTRJ 3 WpTrl M RRf ^ 

[ c|uUf|J|§^xr?Tf: ] Ruf-TR-ifa-'FRf [ RcZJTR 3FRTT: RT ] sRR 3 
3RPT of# fir [ f^T; ] (^Ff^T ^ f^Hf IRT 

[ ^^IrdychlVIohl: ^raf^T ] 3TRRR cfV Tcf^ra RTRf t 
(^TRTR 3 3T^q t), [ tWT] WR [ *flc|fa«|«&] Rfa 
FF®R* T^FT [ d^fn^M ] [ 3JTO^R ] ( dWS'-R FT) 3RRT 

^ |Tt [ cqi|^M: ] oirq^f £RT [TjSjcRci cFTRR: %] ^ 

"t, [Rt FRRloilrf ] FRRIR ^ RTf) Rft 

The qualities (guna) of colour (varna), taste (rasa), smell 
(gandha) and touch (sparsa) that are attributed to the 
atom (paramanu) have indistinctness (ananyapana) with 
the substance (dravya) of the matter (pudgala). However, 
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Paiicastikaya-samgraha 


through the form-of-speech (vyapadesa), etc., distinctness 
(anyapana) too is highlighted with the substance (drauya) 
of the matter (pudgala). Similarly, the qualities (guna), 
like perception (darsana) and knowledge (jhana), have 
indistinctness (ananyapana) with the substance (dravya) 
of the soul (jlva.). However, through the form-of-speech 
(vyapadesa), etc., distinctness (anyapana) too is 
highlighted with the substance (dravya) of the soul (jlva). 
Mutual distinctness (anyapana) is certainly not their 
nature. 


Explanatory Note 

The substance (dravya) and its qualities (guna), from the point-of- 
view of existence (satta), are integral to the substance, occupying the 
same space-points (pradesa). The qualities (guna) of colour (varna), 
taste (rasa), smell (gandha) and touch (sparsa) exist in the same space- 
point (pradesa) as the atom (paramanu). However, from the points-of- 
view including designation (samjna), mark (laksana) and purpose 
(prayojana), distinctness (anyapana) is highlighted between these 
qualities (guna) and the atom (paramanu). In the same way, the 
qualities (guna), like perception (darsana) and knowledge (jhana), 
exist in the same space-points (pradesa) as the soul (jlva). However, 
from the points-of-view including designation (samjna), mark 
(laksana) and purpose (prayojana), distinctness (anyapana) is 
highlighted between these qualities (guna) and the soul (jlva). Such 
distinction, certainly, is not their nature. 
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Verse 53 

■Sftcff W '*kf cjft 3TW TT wkr - 

The souls (jiva) and their classification 

in respect of dispositions (bhava) - 

^frcTT 3TTJTTffuT^TJTT W WTT ^ I 

3TURTT M%|t4fWra|^TniT ^ ll^ll 

3T ; TTf^TSRT: ■Hldl 3FTcTT£J ^il 314131 d I 
U^liHHJiySJFTT: IMN 

3FcPTT$f - [ ^TmT: ] «ftor [ 3Hlf^P)8RT: ] (FrflWfb^-FlcT it) 
3Mf^-3Ffc[ t [TlfrfT ] (^q^lpHch 3Trf^ #T qicff 3) W (3T«rf?f 
TTlf^-Wd) i? [ ] 3fk [ W^^IWRT 3^fdT: ] ^sjkFIF "tt SHd "t 

ft t) [ tt^Md: 

3Tkr: ] FFffer 3 ^k 3kr Ft kl tl [ F^jliJdUiysjFTT: ] 
^ MN ^ u ll ^ 3T^Hdl 3l<r) i?l 

The souls (jiva) from the point-of-view of their 
dispositions (bhava) of inherent-nature ( parinamika) are 
without-beginning-and-end (anadi-ananta), from the 
point-of-view of the three dispositions (bhava) - rising 
(audayika), subsidential (aupasamika), and destruction- 
cum-subsidential (ksayopasamika) - these are with- 
beginning-and-end (santa or sadi-santa), and from the 
point-of-view of their own-nature these are without-end 
(ananta) [arising from destructional (ksayika) 
dispositions (bhava), the souls (jiva) are with-beginning- 
and-without-end (sadi-ananta)]. The souls (jiva) are 
without-end (ananta) when established in their own- 
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Paiicastikaya-samgraha 


nature. The souls (jiva), thus, have these five distinctive 
qualities (guna) - rising (audayika), subsidential 
(aupasamika), destruction-cum-subsidential 
(ksayopasamika), destructional (ksayika), and inherent- 
nature (parinamika). 

Explanatory Note 


From the point-of-view of the pure substance (suddha dravyarthika 
naya), all souls (jiva) have dispositions (bhava) of their pure-inherent- 
nature (suddha-parinamika-bhava) that is present forever, and 
therefore, such souls are without-beginning-and-end (anadi-ananta). 
From the point-of-view of the three dispositions (bhava) - rising 
(audayika), subsidential (aupasamika), and destruction-cum- 
subsidential (ksayopasamika) - these are with-beginning-and-end 
(santa or sadi-santa). This means that these dispositions (bhava) arise 
and end. From the point-of-view of the destructional (ksayika) 
dispositions (bhava), the souls (jiva) are with-beginning-and-without- 
end (sadi-ananta). This means that such dispositions (bhava) have a 
beginning but remain forever. These dispositions (bhava) are the own- 
nature of the soul and, therefore, remain with it forever, like the 
liberated soul lives forever. Although all souls (jiva) are pure in respect 
of their own-nature but due to their beginningless (anadi) bondage 
with karmas, these are seen, from the empirical (vyavahdra) point-of- 
view, as getting transformed in the three dispositions (bhava) of rising 
(audayika), subsidential (aupasamika), and destruction-cum- 
subsidential (ksayopasamika). 

Now the numbers are mentioned. From the point-of-view of the 
substance (dravyarthika naya), i.e., own-nature of the soul (jiva), 
these are indestructible-infinite (aksaya-ananta). The phrase with- 
beginning-and-end (santa or sadi-santa) is explained now: the souls 
(jiva) whose worldly-existence (samsara) is with-end (santa) are the 
potential (bhavya) souls. The souls (jiva) whose worldly-existence 


114 




Verse 53-54 


(samsara) is without-end (ananta) are the non-potential (abhavya) 
souls. The non-potential (abhavya) souls are infinite (ananta) in 
number. The number of the non-potential (abhavya) souls multiplied 
by infinite (ananta) are the potential (bhavya) souls. The number of 
the potential (bhavya) souls multiplied by infinite (ananta) are the 
potential (bhavya) souls which are like the non-potential (abhavya) 
souls and, therefore, will never attain liberation. 


■sftcff w '*rraf cjft 3TW *nf^-w 3nf^ *fr% 3 fdfru f - 
Classification of the souls (jiva ) in respect 
of dispositions (bhava) has no contradictions - 

Tier TTgTT fclUTIfrl 3T5# dMfH I 

iivsii 

WT didH ^dc^dlld: I 

nv*n 

WIT [ did HI ] TiT [ TTcf: PdHIVI: ] W 

f5Rm 3?k [ 3FRT: [ ^frT ] FfaT f- 

[ ^fcT ] t^TT [ Pdddt: ^PuidH] fdTdtf 3 ^BFT t, [ 3l4l^)Pdh<^H,] 

% 3T^T ( WR) (19-dT TTSTT ^ ^ ^TT«T 

■STTefT) t, cl* [ 3lPdb<£H ] tl 

The aforementioned description ascertains that there is 
the destruction (vinasa) of the existing (sat) and the 
origination (utpada) of the non-existing (asat) in the soul 
(jiva). This has been expounded by Lord Jina. This 
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Paiicastikaya-samgraha 


apparently contradicts the earlier (see verse 19, ante) 
assertion but, in reality, there is no contradiction. 

Explanatory Note 


Due to its dispositions or thought-activities (bhava) of five kinds 
mentioned in the previous verse, the soul (jlva) undergoes 
transformations. The destruction (vinasa) of its existing state, as a 
human being, etc., and the origination (utpada) of its non-existing 
state, as a celestial-being, etc., takes place. The statement appears to 
be in contradiction with the statement made earlier (see verse 19, 
ante ) which states that ‘the soul (jlva) does not exhibit the destruction 
(vyaya, nasa) of the existing (sat) and the origination (utpada) of the 
non-existing (asat)’. However, it is not so. From the point-of-view of 
the substance - dravyarthika naya - there is neither the destruction 
(vyaya, nasa) nor the origination (utpada) of the soul (jlva). From the 
point-of-view of the mode - paryayarthika naya - there is the 
destruction (vyaya, nasa) and the origination (utpada) of the soul 
(jlva). Both, the point-of-view of the substance - dravyarthika naya - 
and the point-of-view of the mode - paryayarthika naya - are relative 
to each other. Both fit the bill. 


-sfrcff efr cFT cFTTHT cFlf-wfST f - 

Karmas are the cause of origination and 
destruction in the souls (jiva) - 

^ writ I 

chccj'fd w TURT 9JTcnRT OTT^ \\^\\ 


^fcT HWkNdl: TlfFTT: I 
chdbd wr 'MMHdd-iidH immi 
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Verse 55 


3T*5TsrT$f - [ HUebfrHU^HUJI: ^T: ] TTC37, Ma, 3^T ^ 

[ ^fcT ] tt^ W orTelt [ U^d^l: ] (Wdi'4 ^Ft) ¥frfd4 

[ W: VT ] TTcf *m ^FT W 3?k [ 3TW: ^rMI<H ] SfTRf 

«TTor cftf [ ch4Pd ] tl 

The classes of the name-karma (namakarma) comprising 
names - the infernal (naraka), the subhuman (tiryahca), 
the human (manusya) and the celestial (deua) - cause the 
destruction (nasa, vyaya) of the existing (sat) and the 
origination (utpada) of the non-existing (asat). 

Explanatory Note 


The ocean itself does not undergo the destruction (nasa, vyaya) of the 
existing (sat) and the origination (utpada) of the non-existing (asat). 
However, the waves in its water, caused by the wind blowing from all 
sides, illustrate the origination (utpada) of the non-existing (asat) and 
the destruction (nasa, vyaya) of the existing (sat). In the same way, the 
soul (jiva) itself does not undergo the destruction (nasa, vyaya) of the 
existing (sat) and the origination (utpada) of the non-existing (asat). 
However, its sequentially acquired modes (paryaya) - as the infernal- 
being (naraka), the subhuman-being (tiryanca), the human-being 
(manusya) or the celestial-being (deva) - which are contingent on the 
fruition of the name-karma (namakarma), cause the destruction 
(nasa, vyaya) of the existing (sat) and the origination (utpada) of the 
non-existing (asat). 
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Pancastikaya-samgraha 

■sftcff W, tfTST RTcff cFT cHTPT - 

The five dispositions (bhava) of the souls (jiva) - 

^ m R ui iti i 

^ttt % ^■crnuii ^ 3T?grr Mcsrwrr im^ii 

sst^ut ^t«tt -ftrfaTrTT^rf mRuiiiH i 

'^ddl'kl 4ic|J|U|| gT^j ^TT% r^Wiuif: im^ll 
3RcIRTSf - [ 3RRR ] Tl ^=RT, [ ] WR Tl ^Rd, 

[ strut] m 3 "5^1, [^rt ftrfarRT^Rf ] (Rftf 3 ftfan) st^wt 
3 ^RT [ ^ ] 3?k [ MRuiliH TJcFrTT: ] Rf^TTR 3 ^Rd [ % ] ^ 

[ *flc|ijU||: ] (RTR) uftopjui (-sftor RTR) t, [ R- ] 3?fc [ <5T|TJ 
3T% PdWluif: ] ^ 3T^RT RRRT R fRT^d %RT RTdT tl 

These five are the distinctive characteristics (guna, 
suatattva) of the soul (jiva): dispositions or thought- 
activities (bhava) arising from fruition (udaya), 
subsidence (upasama), destruction (ksaya), destruction- 
cum-subsidence (ksayopasama), and inherent-nature 
(parinama). These are of different kinds. 

Explanatory Note 


These five dispositions (bhava) are the distinctive (asadharana) 
characteristics - guna, svatattva - of the soul (jiva). The fruition of 
karmas in the presence of certain causes is fruition (udaya). Just as 
the mud in the water settles down when clearing nuts are put into it, so 
also the karmic matter does not manifest its power in the soul due to 
causes (i.e., the disposition of the soul). This is called subsidence 
(upasama). The third state is the mixed state of destruction-cum- 


118 





































Verse 56 


subsidence (ksayopasama), as in case of the water, which, owing to the 
presence of clearing nuts, becomes clear as well as muddy in different 
parts. When the same water is poured into another vessel it becomes 
completely free from mud. In the same way, complete removal of the 
karmic matter is destruction (ksaya). The essential nature (svarupa) 
of the soul, irrespective of the karmic matter, is its inherent nature or 
capacity - parinama. Thus, the five distinctive characteristics -guna, 
svatattva - of the soul (jlva) are the five dispositions (bhava) of rising 
(audayika), subsidential (aupasamika) , destruction-cum-subsidential 
(ksayopasamika), destructional (ksayika), and inherent-nature 
(parinamika). Among these five, the first four are contingent on the 
karmas. Although in the destructional (ksayika) state, there is no 
existence (satta) of the karmas, but since it is the result of the 
destruction (ksaya) of all karmas, it is termed as contingent on the 
karmas. The last - inherent-nature ( parinamika) - disposition (bhava) 
is the own-nature of the soul (jlva). 

Depending on the karmas and their particular nature, and on the 
soul’s different dispositions, these five have been detailed further as of 
different kinds. 

Acarya Umasvamfs Tattvarthasutra: 

aflMViftewyifewa ’*TT3T 

^ IR-^ll 

«ftcr =£ sflq^lpHch qjcT affc sfa 

mRunfach - R ttN Am t, arqfcp R =£ 3tPdR=ki R 

RlRl 

The distinctive characteristics (svatattva) of the soul (jlva) are 
the dispositions or thought-activities - bhava - arising from 
subsidence - upasama, destruction - ksaya, destruction-cum- 
subsidence - ksayopasama - of karmas, the fruition - udaya - of 
karmas, and its inherent nature or capacity - parinama. 
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l^Hciibdi^lchf^^ifdBr^r ^aiipb^H, ir-tii 

d'^cw wr w wtt: Tp w $<**)■« afk #r ^ wt ti 


These are of two, nine, eighteen, twenty-one and three kinds, 
respectively. 


if 3n1c;pijch 3TrF^ W chdrcj - 
The soul (jiva) as the doer (karta) of the 
dispositions (bhava) - 

cFiif ^wufi wftwi i 

# im tot wm fw ^ wmt im^n 

^ -^WPTt ^fraT STTci cbfiPd dl^VIchH I 

TT ffr rTFT cFcrf ^ddlPd MPddH 11^311 

3RcRTT2f - [ cRtf ^ ^ ^FTT fFT [ ^ftcT: ] Ffa 

[ dl^idehH «n^f ] TO ^ [ cbPlPd ] WdT f, [ cTF? ] FR «TTcT 
^Frr [ fm* ] ^FT WIT Tl [ TT: ] FF [ Wlf Fcrfb ] wf t - [ ^fci Tf ] 
^TT [ W% dPidH ] W FFT tl 


The soul (jiva), while experiencing the karmas, undergoes 
transformations in its dispositions (bhava) and, in this 
manner, it is the doer (karta) of those dispositions 
(bhava). This has been said in the Doctrine. 
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Verse 57 


Explanatory Note 


The soul (jlva) is bound with the karmas - the material-karmas 
(dravyakarma) like the knowledge-obscuring (jncmavaraniya) - from 
the beginningless time. As the karmas come to fruition (udaya), the 
soul (jlva) experiences their effect in form of happiness and misery. 
While experiencing these effects of the karmas, the soul (jlva) 
undergoes transformations in its dispositions (bhava) in form of 
attachment (raga) and aversion (dvesa), etc. From the impure 
transcendental point-of-view (asuddha niscaya nay a), the soul (jlva) 
becomes the doer (karta) of those impure dispositions (bhava). 

Acdrya Amrtacandra’s Purusarthasiddhyupaya: 

xrfTUTTTT pH fa-HUM W5J I 

'kF-facj ll^ll 

M <'Hr^«iiRoh fencer-■qrar frr 
4 faFT t ^ TTf STIvRT 4 3Pl4 3Uq # =b'4^M 4 

i?i 

As a consequence of the transformations (parinama) [like 
attachment (raga)] in the soul, the physical matter (pudgala), on 
its own, gets bound with the soul, transforming itself into the 
karmic matter [like the knowledge-obscuring (jhanavaranlya) 
karma]. 
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3h1c; f^ich 3TTf^ cb4^id ch?,I ■‘IdI "f 1 - 

The karmas have been said as the doer (karta) 

of the dispositions (bhava) of the soul (jiva) - 

cb'WI 1%U1T ^tdTFT ITT Pd^ 3dTPT cTT I 
TsT3fidf{ftfd rP^T Wcf cj ll^ll 

ch4uil PcHlddl die)HI ^ f^PT 3WTt c[T I 
^Tf^: SHIdlMVlPUchHIHlI^lclHi eb4$d: IM-II 

3PcPTT2f - [ ch4u|| f^FTT ] ■EFTf tspn [ did HI ] ^ ] 

^T, [ WT: ] WPT, [ 8TTf^F: ] W ] 3}?TdT 

[ ^Idididlhcb: ] f^PT ] ikfT, [ dfMId rj ] 

S'URTd [ ^TT^: ] *TR ^PTcf) [ ch4<^d: ] #-'%d tl 


Without the operation of the karmas, the soul (jiva) does 
not experience the dispositions (bhava) of fruition 
(udaya), subsidence (upasama), destruction (ksaya), and 
destruction-cum-subsidence (ksayopasama). Therefore, 
the karmas are said to be the doer (karta) of these four 
kinds of dispositions (bhava). 

Explanatory Note 


In the soul (jiva), the dispositions (bhava) of rising (udaya), subsidence 
(upasama), destruction (ksaya), and destruction-cum-subsidence 
(ksayopasama) are due to the material-karmas (dravyakarma). On the 
rising (udaya) of the material-karmas (dravyakarma), the dispositions 
(bhava) of rising (audayika) take place in the soul (jiva), in form of 
rising of imperfections like attachment (raga) and aversion (dvesa). 
On subsidence (upasama) of the material-karmas (dravyakarma), the 
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Verse 58-59 


subsidential (aupasamika) dispositions (bhava) take place in the soul 
(jiva), in form of subsidence of imperfections like attachment (raga) 
and aversion (dvesa). Similarly it should be understood for 
destruction-cum-subsidential (ksayopasamika) dispositions (bhava). 
The destructional (ksayika) dispositions (bhava) take place on 
complete destruction of the material-karmas (dravyakarma)', such 
dispositions (bhava) are with a beginning but without an end. Since 
the destructional (ksayika) dispositions (bhava) appear on complete 
destruction (ksaya) of the karmas, these, too, are attributed to the 
material-karmas (dravyakarma). As the four kinds of dispositions 
(bhava) mentioned above do not take place without the material- 
karmas (dravyakarma) , the material-karmas (dravyakarma) are said 
to be their doer (karta) from the empirical point-of-view (vyavahara 
naya)-anupacarita asadbhuta vyavahara naya. 

The inherent-nature (parinamika) dispositions (bhava) are ever¬ 
present in the soul (jiva); these are independent of all karmas, being 
own-nature of the soul (jiva). 


CFT cb4<£>t1 tTf 3HlrHI W FT ^Icll "f - - 
If the dispositions (bhava) are due to karmas, 
the soul (jiva) becomes the doer (karta) of the karmas - 

mcfr ch'Ufch^ 3TTTT cbUJfH ^TT I 

T3T chtrifd; 3TTTT f%f%r fa WT 3Tauf ijfa IMII 

?mt ^ cb4^)d 3TRTT ch4ui) ^rafrT cfcSST cRerf I 
^ chtlrMIrMI f%f%T#T WT ll^ll 

3PcRT2f - *TTct: ch4<^d: ] ^ H eft 
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[ AlIrHI cb4ui: ^4<=lfrl ] 37RTTT '3 t 4 ^TT ^iT) ^Tdf F^TT 

^rrff4i [ cFsi] m 41 444 ft t^u t? [3u<qr] ^fffe 3 tr*t 41 

[T^ STTcf TTSR^T] 3Ff4 FTF Fit [ 3TOrf 344 ] 

3FF 4t [ ^f: ch-Old ] wf ^TcTTI 


If the karmas are the doer (karta) of dispositions (bhava) 
in the soul (jiva) then the soul (jiva) must be the doer 
(karta) of the karmas. How can this be possible? The soul 
(jiva) is not the doer of anything other than its own 
dispositions (bhava). 


Explanatory Note 


A doubt is raised in this verse. If the karmas are the doer (karta) of the 
dispositions (bhava), like rising (audayika), in the soul (jiva), then the 
soul (jiva) is not the doer (karta) of such dispositions (bhava). But the 
soul (jiva) as the non-doer (akarta) is not acceptable. So the soul (jiva) 
should be accepted as the doer (karta) of the material-karmas 
(dravyakarma). But this, again, is not possible as the soul (jiva) is not 
the doer (karta) of anything other than its own dispositions (bhava). 

As explained in the next verse, the dispositions (bhava) in the soul 
(jiva) are the instrumental-cause (nimitta kdrana) of the material- 
karmas (dravyakarma). 
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T T^ ^TTSIT 4 cF)^ tf^T W TTRTUFT - 

Reply to the doubt raised in the previous verse - 


Verse 60 


mciT chUlfuif^Tfl cFPT WT Pldch'Rdl I 

XTT ^ %fTT drdl xrr (dun ^ drrIK ll^o|| 

^Tra - : ch^rnfM-d: wddcbKUl* qcrfw | 

^ ^ Tftf cFrrf ^ f^FTT ^rTT^ cbdltH ll^o|| 

3P^TT§f - [ STTcT: cMjfdfh-d: ] (skfa^F STTPO ^ 

Pfe t [^T: ] 3}fc [ cRtf *TTcT cFRtrf ^rafrT ] (WTT^TTPO 
=h4 ^rr IhIhti i?, [ -r <j 'Jsrcj '3>df ] ditdd 4' 

^ °Fnlf 'TFt i?, [ "^ TJ cbdPtH, t^TT ^JrTT: ] qfnlf ^ 

fsRT ^ t, T^TT 4t fl 

The karmas are the instrumental-cause (nimitta karana) 
of the dispositions (bhava) in the soul (jiva). Further, the 
dispositions (bhava) in the soul (jiva) are the 
instrumental-cause (nimitta karana) of the karmas. 
These - the dispositions (bhava) in the soul (jiva) and the 
karmas - are certainly not the doer (karta) of each other. 
Also, these do not take place without the doer (karta). 

Explanatory Note 


Since the material-karmas (dravyakarma) are the instrumental-cause 
(nimitta karana) of the dispositions (bhava) in the soul (jiva), the 
material-karmas (dravyakarma) are said, from the empirical point-of- 
view (vyavahara nay a), to be the doer (karta) of such dispositions 
(bhava) in the soul (jiva). And since the dispositions (bhava) in the soul 
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Pancastikaya-samgraha 


(jlva) are the instrumental-cause (nimitta karana) of the material- 
karmas (dravyakarma) , the dispositions (bhava) in the soul (jlva) are 
said, from the empirical point-of-view (vyavahdra nay a), to be the doer 
(karta) of the material-karmas (dravyakarma). From the transcen¬ 
dental point-of-view (niscaya nay a), however, neither the material- 
karmas (dravyakarma) are the doer (karta) of the dispositions (bhava) 
in the soul (jlva), nor the dispositions (bhava) in the soul (jlva) are the 
doer (karta) of the material-karmas (dravyakarma). At the same time, 
it is not true that the dispositions (bhava) in the soul (jlva) and the 
material-karmas (dravyakarma) take place without the doer (karta). 
In reality, the soul jlva) is the doer (karta) of its own dispositions 
(bhava) and the physical-matter (pudgala) is the doer (karta) of its 
own transformations as the material-karmas (dravyakarma). 


"sffa cHT 3P7% '*TTcfr cHT cfvJrcT - 
The soul (jlva) is the doer (karta) of 
own dispositions (bhava) - 

^cf wi wn? 3TrTT cFtit wm i 

ur % MlJ-Jicdchoirui fauTcwui* im 11 

WTT^T 3TFTTT cFrrf WcI 
^ PsHcCcH* IWI 

3^7TSf - [V&b w] (xitoTTtT 

f3TT [ 3IFqT ] 3TW [ % ] ^ [ Wcbf4 ] 3 ^ 

"m [ 'SFrrf ] t, [ ^ <^Mcb4uil ] ^T, 

[^fcl] [ PjHcMH ] f^R-cTER 
[ ^Idc^lP ] ■srFFTI 
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Verse 61-62 


Verily, getting transformed in own-nature (svabhava), the 
soul (jiva) itself is the doer (karta) of own dispositions 
(bhava); the soul (jiva) is not the doer (karta) of the 
material-karmas (dravyakarma, pudgala-karma ). This is 
the Word of the Omniscient Lord. 

Explanatory Note 


From the impure transcendental point-of-view (asuddha niscaya 
nay a), imperfections, like attachment (raga), in the soul (jiva) are its 
own impure transformations. It is, therefore, appropriate to call the 
soul (jiva) as the doer (karta) of such impure transformations. From 
the same point-of-view, the soul (jiva), certainly, cannot be called the 
doer (karta) of the material-karmas (dravyakarma, pudgala-karma). 
This has been expounded by Lord Jina. 


cfvtf 3TIT TTTdlT 3TT%-3TT% T3WI eft - 

The karmas and the soul (atma), each, is the 
doer (karta) of own-nature (svarupa) - 

cFJli fg wi c^corf^ TPJT TlWTcqTof | 

fa ^ rniTFT3Tr cHumsT^i ^rrarri h^h 

Thuffh chflPd fad flUHIIdlldH I 

rTT^IcF: Trm 11^? II 

- [ cRtf 3rfh ] tft [ ] 3tt^ t! 

[chtild ] ^ of^ t' [] 3 tr [ di^yicb: -mp: arftr] 

^TTT «TR 3 

3) [ 31ld-IHH] *T«IT«? ^ETT dBT clHT dRTT tl 
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Paiicastikaya-samgraha 


The karmas, too, as per their own-nature (svabhava) and 
on their own, get transformed [into the material-karmas 
(dravyakarma)] and, thus, are the doer (karta) of such 
transformations. Similarly, the soul (jiva), too, due to own 
karmic-dispositions (karma-bhava) [like rising 
(audayika.)] is the doer (karta) of own dispositions 
(bhava). 


Explanatory Note 


The verse refers to the sixfold factors-of-action (karaka) from the 
transcendental point-of-view (niscaya naya). 

As mentioned earlier!, for the accomplishment of work the sixfold 
factors-of-action (karaka) are required: 1) the doer (karta), 2) the 
activity (karma), 3) the instrument (karana), 4) the bestowal 
(sampradana), 5) the dislodgement (apadana), and the substratum 
(adhikarana). 

When the accomplishment of work is through external instrumental 
causes (nimitta karana) it is the empirical sixfold factors-of-action 
(vyavahara satkaraka) and when the accomplishment of work is for 
the self, in the self, through the self as the material cause (upadana 
karana), it is the transcendental sixfold factors-of-action (niscaya 
satkaraka). 

The transcendental sixfold factors-of-action (niscaya satkaraka) is 
based on the self and, therefore, true. Since every substance (dravya) 
is independent and is not a cause of either the creation or the 
destruction of other substances, the empirical sixfold factors-of-action 
(vyavahara satkaraka) is untrue. And since the transcendental sixfold 
factors-of-action (niscaya satkaraka) accomplishes the work of the self, 
in the self, through the self, it is true. 


1 - see also Explanatory Note to verse 46, p. 103, ante. 
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Verse 62 


The matter (pudgala) that is fit to turn into karmas, verily, attains the 
form of karmas without the help of or reliance on any outside agency. 
The matter (pudgala), on its own, transforms itself into the molecular- 
matter (skandha) that is fit to turn into karmas; the matter, therefore, 
is the doer (karta). The matter (pudgala), on its own, transforms itself 
into the nature of karmas; the matter, therefore, is the activity 
(karma). The matter (pudgala), on its own, has the power to turn into 
karmas; the matter, therefore, is the instrument (karana). The matter 
(pudgala), on its own, imparts its new nature to itself; the matter, 
therefore, is the bestowal (sampradana). The matter (pudgala), on its 
own, destroys its previous nature but still maintains its eternal 
nature; the matter, therefore, is the dislodgement (apadana). The 
matter (pudgala), on its own, acts as the substratum for all its 
transformations; the matter, therefore, is the substratum 
(adhikarana). 

The soul established in its Pure Self (through suddhopayoga) attains 
omniscience (kevalajhana) without the help of or reliance on any 
outside agency. Intrinsically possessed of infinite knowledge and 
energy, the soul, depending on the self, performs the activity of 
attaining its infinite knowledge-character and, therefore, the soul is 
the doer (karta). The soul’s concentration on its own knowledge- 
character is the activity; the soul, therefore, is the activity (karma). 
Through its own knowledge-character the soul attains omniscience 
and, therefore, the soul is the instrument (karana). The soul 
engrossed in pure consciousness imparts pure consciousness to self; 
the soul, therefore, is the bestowal (sampradana). As the soul gets 
established in its pure nature, at the same time, destruction of impure 
subsidential knowledge, etc., takes place and, therefore, the soul is the 
dislodgement (apadana). The attributes of infinite knowledge and 
energy are manifested in the soul itself; the soul, therefore, is the 
substratum (adhikarana). 
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Pancastikaya-samgraha 

cb4 3^T 3 hicHI 3hm4-3hm 4 ^ chdf it" rfr 

eh 4 W 3H|rHI cTT 4)4? 

Why should the soul (atma) enjoy the fruit of the karmas? 

cfpt ^ccf chccrfc* ^ ft 3rnrr 3Tonnf i 
rTRT "Fed 3T a TT chJ-H F Tfi^T 11^4 H 

Tfc4 c&4 drTlld ^ TT 31W cbtMldlHH, I 
■FSf rfRJ xpcT TT3^f4 3TTTTTT Tfc4 ^TfrT WI 11^11 

3t^tt 4 - ['sjf^] [ , f 4 ] ^r4 [ cf4 ch-OIti ] ^t4 ^4 44; 

[ TT: 3TTTTTT ] RF 3^T [ 3HrMHH cb4Pd ] 3TR*TT ^RR) ^4 

^4 Tit [ cFi4] ^4 [ ^ ^TfrT] (3^T ^t) W ^4f ^TTT 

[ ] 44 [ 3TTT*TT ] 3TR^ [ TTRJ TFTd ] ^TTTf W ^4f 

4I4t? 

If the (material) karmas are the doer (karta) of the 
karmas (karma) and, also, the soul (atma) is the doer 
(karta) of (transformations in) the soul, then how do the 
karmas [of which the soul (atma) is not the doer (karta)], 
produce fruit in the soul (atma), and why should the soul 
(atma) experience the fruit of karmas [of which it is not 
the doer (karta)]? 


Explanatory Note 


A question is raised. If if it be assumed that the soul (atma) and the 
material-karmas (dravyakarma) are absolutely independent and 
exhibit no reciprocal (anyonya) characteristic of the doer (karta) of 
each other, how can one produce fruit to be experienced by the other? 
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Verse 64 


MdJId TTmTT TTfcF 3 ^IF<T f - 
The universe (loka) is densely filled with 
matter-bodies (pudgalakaya) - 

3ftirr^rr<*farfv^ ^rcdcbT^R Tm^r i 
«rr<£'fg ^ uirfiui^fg WMtft nv*n 

^^f^SPRTprrrftM: IIV* 11 

3T^TT§f - [ cTtcR: ] Vftt [TT^rT: ] TT#cT: (3T$qfa TT#fcfl) 

[ MMT: ] fafsre M ^ [ 3FRTFT^: ] 3TdTTHd [ W^: ] 

TJ^T cTSTT W [ ^Mcbl^: ] ^M«=bwT £TCT 

[ 34c)J||<iJ||^fHn=Jd: ] 3T^rnf^ TTT£ f3H fl 

The whole of the universe (loka) is densely filled with 
different kinds of fine (suksma) and gross (badara) 
matter-bodies (pudgalakaya) that are infinite-times- 
infinite (anantananta) in number. 

Explanatory Note 

Here is the Doctrine for answering the question raised in verse 63: 

The whole of the universe (loka) is filled densely without any inter¬ 
space, like a sachet with collyrium-powder, with infinite-times-infinite 
matter-bodies (pudgalakaya), fine and gross. The matter-bodies 
(pudgalakaya) include matter-molecules (pudgala-skandha) that are 
fit to turn into the karmas - karmana-vargana. This means that such 
matter-molecules (pudgala-skandha) do exist in the space that is 
occupied by the soul (atma). These are not brought in this space by any 
external agency In essence, the matter-molecules (pudgala-skandha) 
that are fit to turn into the karmas coexist with the soul (atma), like 
the milk and the water. 
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Pancastikaya-samgraha 

i^r ticftt #rr f ^spt - 

Transformation of the matter-molecules 
into material-karmas - 

3TtTT chU'lf^ TT3TP5T rT?§T ^ MlJJ IcHI WT%f| I 

jf^Td ^uufruurrcjMi^^cjMn^i u^n 

3TTrqT cMlld rR W: ^TT^: I 

h^$Pd c^|cw4MlcHUSM J U<il: ll^ll 

3PcPTT$f - [ 3TTfTTT ] 3TRT [ ] (^-TFT-t^ TR) 3TFl *TR 

^ [ ^TTfrT ] oRTcTT I", [ rR TRTT: ] (cR) cf^T ^ 

] 3TFl qicjf Tf [ 3Rm^TMR: ] Rfa 3 

(fsrf^is w( 3) tr tt ^rs [ cRfcncnr 

h-^Pd ] ¥TR t'l 

When the soul (atma) becomes the doer (karta) of own 
dispositions [like attachment (raga) and aversion 
(dvesa)], the coexisting matter-molecules (pudgala- 
skandha) that are fit to turn into the karmas, as per their 
own-nature, get into reciprocal (anyonya) and deep 
bondage with the soul (atma), thereby transforming 
themselves into the material-karmas (dravyakarma ). 

Explanatory Note 

In its worldly state of existence, the soul (atma) is bound, from 
beginningless time, with the karmas. In this impure state, without 
ever leaving its inherent-nature (parinamika bhava), the soul (atma) 
becomes the doer (karta) of impure dispositions (bhava) comprising 
attachment (raga) and aversion (dvesa). When these impure 
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Verse 65 


dispositions (bhava) affect the soul (atma), it becomes ‘tainted’ with 
greasiness (snigdha) and the door for the karmas to affect it is opened. 
Wherever and whenever the soul (atma) gets ‘tainted’ with impure 
dispositions (bhava) of attachment (raga) and aversion (dvesa), at the 
same place and time the coexisting matter-molecules (pudgala- 
skandha) fit to turn into the karmas, as part of their own-nature, 
transform themselves into the material-karmas (dravyakarma). And, 
these matter-molecules (pudgala-skandha) get into reciprocal 
(anyonya) bondage with the soul (atma). 

Acarya Kundakunda’s Pravacanasara: 

3TTcTT W#TWT TTfrurm cbU^-H I 

rTrft nrlfc-l'Mfc^ cb<-H cl^l cb<-H 7T mRuuh) IR-RRII 

^ ^ 3-Mifc^chprl ^ uRrH 1T3TT TFTTf^ 

^16 cl 3TRpJ hR u IIH ^ T TRTT f', sfR 

hR u iih ^ ^ 4f 

■gtcTT i?, sffc wl ^kcii <hiiR hR u iih 

fi 

Mired in karmic dirt and because of the influence of the karmas 
bound with it, the soul (jlva) undergoes impure transformations, 
like delusion (moha) and attachment (raga). Due to such impure 
transformations, the particles of karmic matter fasten to the 
space-points (pradesa) of the soul (jlva). Hence, impure 
transformations (like attachment) of the soul - its bhavakarma 
- are the cause of bondage of material-karmas (dravyakarma). 
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Pancastikaya-samgraha 

cRITf cfft MW*™ 3FT cfc ^RT ^ cjft ’3TT# f - 
Material-karmas take many forms, 
uncreated by others - 

^ ^fuiccTTfl I 

3T^r TT^f| f^fT w cbw-riuf Ici^rufif^ ii^ii 

■5TSJT ^IH^oiUUU* <M4UcbA: ^Sjf^frT: I 
3TfRTT -qt^gT rTSTT ch4u|| ll^ll 

3RcRJTgf - [ ^TSTT ] fsRT cfft 

[ <M4UchA: ] 3T^R q^TTC cpt [ T3&fd4Pd: ] T3R%T-T5RT [ x|t: 

3TfRTT ] TR 3 M fsRT [^gT] Fftft t, [ rT2JT ] 

WR [ ch4u||‘] qTRf ^f3RfTR?TT [ pMIdlfe ] T* 3TfRT *fHtl 

As in the physical-matter (pudgala dravya) many forms 
of molecular-formations (skandha-racana), uncreated by 
others, can be seen, in the same way, know that the 
karmas take many forms, uncreated by others. 

Explanatory Note 

The verse underlines that the formation of the karmas into various 
species is not due to intervention by others. Just as in this world, due 
to the instrumental cause of the light from the sun or the moon, the 
molecules of physical-matter (pudgala-skandha) transform them¬ 
selves into many kinds, like the red-evening-sky, the rainbow, or the 
halo, in the same manner, on the availability of the instrumental cause 
of the dispositions, like attachment (raga) and aversion (dvesa), in the 
soul (atma), the karmic molecules transform themselves into many 
kinds of karmas, like the knowledge-obscuring (jnanavaraniya), 
without the need for any external doer (karta). 








































Verse 67 


oyeigu ificr w rrt wer t - 

The soul enjoys the fruit of the material-karmas 

on their fruition, from the empirical point-of-view - 

wNt 34»JuhuunM rr<^ rsurtrfe«r«£i i 

^FP?T ff£<£cR@f fc^frT ^3ffrf 11^911 

^T: ^JldobNI: 3i4MlcPii<^u|y Pdcl^l: I 
cFT^ f^RpTRHT: c^frT 11^911 

3PcPTT2f - [ ^rmT: McthcdcbWI: ] ^ ^TOKR 
[ idslo^l: ] (fsrf^g 3) 3T^T-3MW ^ 

T^T £TCT (TOR) t, [ '5FTR1 ] RTFcd 3 TJSRFT 

RT C^T^Tei 3TTRT R) [ ^sT^rRsT ^fcT ] TpsT-^ 

(TTRTT-3RMT) ^ t 3^ f| (3?^ ^ t 

3^T «ftor f|) 

The soul O’iuaJ and the karmic-matter-bodies 
(pudgalakaya, dravyakarma) are bound together 
reciprocally and deeply. The bond separates with time, on 
fruition. At this time, the karmas result in happiness 
(sukha) or misery (duhkha), and the soul (jiva) enjoys 
these. 


Explanatory Note 


The soul (atma) adopts the attribute of greasiness (snigdha) due to its 
impure dispositions (bhava) comprising attachment (raga) and 
aversion (dvesa). The physical-matter (pudgala-skandha) inherently 
has the attribute of greasiness (snigdha). Like union between two 
atoms or molecules of the physical-matter (pudgala-skandha) takes 
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Paiicastikaya-samgraha 


place due to their respective greasiness (snigdha), the soul (atma) and 
the physical-matter (pudgala-skandha), too, get into bondage due to 
their respective greasiness (snigdha). When these two separate on 
fruition, the shedding of the physical-matter (pudgala-skandha) takes 
place. At the time of separation, from the transcendental point-of-view 
(niscaya naya), the dispositions (bhava) of either happiness (sukha) or 
misery (duhkha) are enjoyed by the soul (atma). From the empirical 
point-of-view (vyavahara naya), however, at the time of separation the 
soul (atma) enjoys happiness (sukha) or misery (duhkha) in form of 
worldly (sense-driven) pleasures or pain. 


Rnk 3TR 4icMR cfft o&lUs&ll Rd - 

The scheme of the doer (karta) and the enjoyer (bhokta) 

in respect of the karma and the soul - 

rTCp cFrlT ^PRT I 

srirTT ^ W)cfr eh'fWcd U^6 II 

Rdf skd % Wgmt RMHI I 
^frSRTT R dkkRiRTk \\^ 6 \\ 

3RRRT§f - [ RFTTR] skk [ 3TR mAcIW RTRR % ^k 

^ ^ (fdfk kk) krr [Rdf] rt4 (^^4) [rj4] 

Rwrf f (fd?RR 4l 3FFF Rdrf 3k RRg'R dk^TR Rd Rdff, 

Ri? 4tddT kt i?) [ c|] 3k [dk: ] (Rid) Rk k [ krTRiRTRR ] 
kcFF-RlR k RdRT [ ch4 l hcdH s ] ^r4wr Rd [ RTRRT ] kRd klT tl 

Therefore, the material-karmas (dravyakarma ), when in 
association with the dispositions (bhava) of the soul 
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Verse 68 


(jiva), certainly, are the doer (karta) of own 
transformation into karmas. Similarly, the soul (jiva), 
when the fruition of the material-karmas (dravyakarma) 
takes place, becomes the doer (karta) of own dispositions 
(bhava). However, the soul (jiva) alone, with its impure¬ 
consciousness (asuddha cetana), enjoys the fruit of the 
karmas. 


Explanatory Note 


From the transcendental point-of-view (niscaya naya), the material- 
karmas (dravyakarma) are not the substantive-cause (upadana 
karana) of the dispositions (bhava) in the soul, and the dispositions 
(bhava) in the soul are not the substantive-cause (upadana karana) of 
the material-karmas (dravyakarma). In other words, from the 
transcendental point-of-view (niscaya naya), the material-karmas 
(dravyakarma) are the doer (karta) of own transformations, and, from 
the empirical point-of-view (vyavahara naya), of the dispositions 
(bhava) in the soul (jiva). Similarly, from the transcendental point-of- 
view (niscaya naya), the soul (jiva) is the doer (karta) of own 
dispositions (bhava), and, from the empirical point-of-view (vyavahara 
naya), of the material-karmas (dravyakarma). 

Although the material-karmas (dravyakarma) are the doer (karta) of 
transformation from both points-of-view (naya), these, from any 
point-of-view (naya), are not the enjoyer (bhokta). Why? This is 
because these do not possess the attribute of consciousness 
(cetanatva). Only the soul (jiva) which possesses the attribute of 
consciousness (cetanatva) is the enjoyer (bhokta) of the fruit of the 
karmas. The fruit, from different points-of-view, may be the 
dispositions (bhava) of happiness (sukha) and misery (duhkha) in the 
soul itself, or the worldly (sense-driven) pleasures and pain. 
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Pancastikaya-samgraha 

cb4*UJck1 W TOMRUI ( cFrrf 3TTT ^RTT ) - 
The worldly soul (jiva) has lordship (prabhutva) 
as the doer (karta) and the enjoyer (bhokta ) - 

Tier cFrTT ^ftrTT FT^f 3TcqT cb'fftR I 

wnrqrf wf h^ii 

■QF cRrTf WIT I 

f?T§% xrRWf MT ll^ll 

3TTOTT$>f - ( TTyT ) f*T MR ( cfclffST: ) 3TFl TOTf 3 ( cRdf 

^Tt^rTT TOlf 3^: 4faRTT FlrfT pTT ( 3TTTTTT ) 3TR^ ( TTt^W?: ) 

4teTESlfTd ^TT I37T ( TO 3imf TOT ) TTRT 3?$^ 3TTcf RTOK 4f 
TOTTT f| 

This way, the soul (jiva) due to its own karma- 
consciousness (bhavakarma) becomes the doer (karta) 
and the enjoyer (bhokta). Being enveloped with delusion 
(moha), it wanders, with-end (santa) or without-end 
(ananta), in this world (samsara). 

Explanatory Note 


This is the description of the lordship (prabhutva) of the soul (jiva), 
bound with the karmas. From the impure transcendental point-of- 
view (asuddha niscaya nay a), the soul (jiva) is the doer (karta) and the 
enjoyer (bhokta) of its own auspicious (subha) and inauspicious 
(asubha) dispositions (bhava). From the empirical point-of-view 
(vyavahara naya), the soul (jiva) is the doer (karta) and the enjoyer 
(bhokta) of the auspicious (subha) and inauspicious (asubha) material- 
karmas (dravyakarma). The impure soul is enveloped, from 
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Verse 69-70 


beginningless time, with delusion (moha) and wanders in the four 
states-of-existence (gati) in this world (samsara). For the potential 
(bhavya) souls ( 'jlva) the wandering in the world (samsara) is with-end 
(santa) and for the non-potential souls (jlva) the wandering in the 
world (samsara) is without-end (ananta). 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 


Vym T cRi 


^TcRT fcf | 

’SrfrT^nfrT ^IPcHi>IMf TT WT 11**11 


K RfT Rfa cb4<^c1 <l J llf4 c b Tyf TRl if Up? cl 1? 

eft sRifrrf ctf ^neff ^ r%ct i, ^ ^fcT^-iiw 

Tl TPFfK RFR tl 


Thus, the soul, although distinct from its modifications due to 
the influence of the karmic matter including the quasi-karmic 
matter (particles of matter fit for the three kinds of bodies and 
the six kinds of completion and development), it appears to be 
one with these modifications to the ignorant. And this 
misapprehension is truly the seed of the worldly cycle of births 
and deaths (samsara). 


The lordship (prabhutva) of the soul (atma) 
as it gets freed from bondage of the karmas - 

d , cNMisrlru , r*fl , si w*i fanT*nf^n ttwt^ i 
uuuiiumuRiiii purecirurMT' sfift noon 

iTFf f^FT^niddd flWId: I 
?HFppfenff faelfuiMt #T: ll\9o|| 
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3PcRT2f - [ fTFTMlih^H TTFf TTWTrT: ] (oft fTT) f^R-^R 
(^T-TTnta 3ITTR) ^ Sm RFf WH ] 

(Rte ^rr iw, "^w^t ^t) ^fft wn qrRT fan, 

3T«rff f^pft ^TT% ^FT WPR, 3TT 372RT SRlWT f37T f T^RT ftfl 
f37T [ ] *IH[fRPf 4' fbMWI t ( *IH ^FT 3RJTPRT ^ 

^ 3 ^TT t), [ #T: ] ^ Vtl f^sr [ fadfui^* ] 

ftorfoTf* (Tft^FFR) ^fft STO tl 

The undaunted soul ( jiva), treading righteously the path 
to liberation as expounded by Lord Jina, crosses the 
stages of quiescent-passions (upasantamoha) and free- 
from-passions (ksinamoha), and dwelling in self- 
knowledge reaches the abode of liberation (nirvana, 
moksa). 


Explanatory Note 


This is the description of the lordship (prabhutva) of the soul (jiva), as 
it gets free from bondage of the karmas. 

When the same soul (jiva) treads the path as revealed by Lord Jina, as 
the perception-deluding (darsanamoha) karmas get to subsidence 
(upasama), destruction-cum-subsidence (ksayopasama) and 
destruction (ksaya), the light of right knowledge manifests in it. It 
crosses the stages of quiescent-passions (upasantamoha) and free- 
from-passions (ksinamoha). It no longer is the doer (karta) or the 
enjoyer (bhoktd) of the material-karmas (dravyakarma). True 
lordship (prabhutva) manifests in it and now it treads the path 
illumined by the soul-knowledge. It reaches the abode of liberation 
(nirvana, moksa) marked by attainment of the pure-soul-substance 
(suddha atmatattva). 
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■^flcT-sTog' cH ^ - 

The divisions of the soul (jiva) - 


Verse 71-72 


TicfcFt %T rddcf^uil I 

^fcrr^r |J|U|IX|srrafr T( ||\9^|| 

^■cfch'lMcfchif^Tfl d'cCd'-rfl W^TFWraT I 
3TgTFT3fr irT^T ^ficfT c^TUTJfi qfrJT^r ll\9^ll 


TjcR n^irMi tt ^rafrT 

^FjSpFRTUTt ^fuTrT: x^iinjuiysiFTS IWI 


3TgTSFTt RcTTSf ^ch ^FSIFFTT StfuFT: 11^ II 


3F^FTT«f - [ RT TWTT ] R-^TW [ Tn%: Ticf ] # f, 

[ fePdcbeM: ] ^ ^ M t [ f^FTSW: STcrfcT ] f^T8FT t, 
[^JSsFW: ] 3fR ^ (^TR 3) [^r] 

R2TT [ LMIiHJU|<JSJFT: ] ife TJTsR tj4‘ 3 3) R^RRTT ^MT 

[ ^rfoTrT: ] W tl [ dH^W: ^ftcT: ] t^FTT W 

[ fcldcbNshM^cW: ] W 3TWI (f^TCsrf R WI) 

[ (WR), [ 3TST2FT: ] 37B 

(^pff) ^ 3qTSq^q [^TcTTSf: ] ^-3Tsf?^T affc [ ^IM: ] 

[ ^TfuFT: ] WTO tl 


Such Supreme-Soul (mahatma) is essentially one. The 
same soul (jiva) is of two kinds; has three marks 
(laksana); has four states-of-existence (gati)\ exhibits five 
main qualities (guna) - dispositions (bhava). The same 
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soul (jiva), since it departs in six directions, is of six 
kinds; since it is established by the seven-limbs 
(saptabhanga) of assertion, is of seven kinds; being the 
substratum of eight qualities (or karmas), is of eight 
kinds; since it blends with nine objects (padartha), is of 
nine kinds; and since it exists in ten kinds of bodies, is of 
ten kinds. 


Explanatory Note 

The soul (jiva), from the generic-point-of-view (samgraha nay a), is one 
with its supreme soul-nature of consciousness (cetanatva). 

As consciousness (cetanatva) manifests in knowledge-cognition 
(jhanopayoga) and perception-cognition (darsanopayoga), the soul 
(jiva) is of two kinds. 

The same soul (jiva) has three marks (laksana) that are mentioned in 
three ways: 1) knowledge-consciousness (jhanacetana), karma- 
consciousness (karmacetana or bhavakarma) or fruit-of-karma- 
consciousness (karmaphalacetana); 2) origination (utpada), 
destruction (vyaya) and permanence (dhrauvya)-, and 3) substance 
(dravya), qualities (guna) and modes (paryaya). 

In its worldly state, the soul (jiva) wanders in four states-of-existence 
(gati), the infernal-being (naraka), the human (manusya), the plant- 
and-animal (tiryaiica) and the celestial-being (deva). It is thus of four 
kinds. 

The soul (jiva) exhibits five main qualities (guna) or dispositions 
(bhava) - subsidential (aupasamika), destructional (ksayika), 
destruction-cum-subsidential (ksayopasamika), rising (audayika), 
and inherent-nature (pdrindmika). It is thus of five kinds. 

The soul (jiva), while in transit from one body to another, traverses in 
six directions only - the four transverse, the upward, and the 
downward directions. It is thus of six kinds. 

The soul (jiva) is established by the seven-limbs (saptabhanga) of 
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assertion: ‘in a way’ (syad) it simply is - syad-asti, ‘in a way’ (syad) it 
simply is not - syad-nasti, ‘in a way’ (syad) it simply is and in a way it 
simply is not - syad-asti-nasti, ‘in a way’ (syad) it simply is 
indescribable - syad-avaktavya, ‘in a way’ (syad) it simply is and in a 
way it simply is indescribable - syad-asti-avaktavya, ‘in a way’ (syad) it 
simply is not and in a way it simply is indescribable - syad-nasti- 
avaktavya, and ‘in a way’ (syad) it simply is, in a way it simply is not 
and in a way it simply is indescribable - syad-asti-nasti-avaktavya. It is 
thus of seven kinds. 

The soul (jiva) is the substratum of eight kinds of karmas, like the 
knowledge-obscuring (jnanavaraniya) or of eight supreme-qualities 
like the perfect-knowledge (kevalajnana, omniscience). It is thus of 
eight kinds. 

The soul (jiva) blends with nine objects (padartha) - soul (jiva), non¬ 
soul (ajiva), influx (asrava), bondage (bandha), stoppage (samvara), 
gradual-dissociation (nirjara), liberation (moksa), merit (punya), and 
demerit (papa). It is thus of nine kinds. 

The soul (jiva) exists in ten kinds of bodies - earth (prthivi), water 
(jala), fire (agni), air (vayu), plants-with-one-common-body 
(sadharana vanaspati), plants-with-individual-body (pratyeka 
vanaspati), two-sensed, three-sensed, four-sensed and five-sensed 
beings. It is thus of ten kinds. 
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TJcRT ^ftcT W 3RT W ^fcTSJ WT - 

The liberated soul (jiva) moves upward, 
other souls in six directions - 


rFTTXR^sfff ytdid) TT^rr i 
^TTT M^ncR5T T|f^ ^jffcT IIV9 ^ 11 


y<£>fdfW*R%lHiy^N^: TT^rit TjcRT: I 
J|^$Pd W Trfrt wfrT IIV9^II 

3PcPTT2f - [ 

STTRlWr sfa WR'?J Tl [TF&T: TjcRT: ] TTsfa: TjHRf [3iScf 
d^$Pd ] W-W ^Tdl f, [ ^mT: ] ^ tiffa ( WRTt ^ ^ IgO 

[ PdPdJd^f ^TfrT Wfcl] TPHR pF^ tl 

The soul O'iuaJ rid completely of the bondage (bandha) of 
four kinds - nature or species (prakrti), duration (sthiti), 
fruition (anubhaga), and quantity-of-space-points 
(pradesa) - goes straight upward. The remaining souls 
(jiva), at the time of transit from one body to another, 
traverse in only the six directions, that exclude the 
intermediate-points (vidisa) of the compass.^ 


Explanatory Note 


The worldly soul (jiva) is bound with the karmas and its transit to 
acquire the new body is in straight lines only These lines are in six 


1 - Directions are ten: the four main directions (disd) of east, west, north 
and south, the four intermediate-points (vidisa) of the main directions, 
the upward and the downward. 


























Verse 73 


directions - the four transverse, the upward and the downward. The 
movement of the liberated soul is straight upward only. Immediately 
after attaining release from all karmas, the soul goes up to the end of 
the universe and stays there forever as the liberated-soul (Siddha). 

The liberated soul (Siddha) is rid of eight kinds of karmas, and 
possessed of eight supreme qualities: 

1. ksayika-samyaktva - infinite faith or belief in the tattva or 
essentials of Reality. It is manifested on destruction of the faith- 
deluding (darsana-mohaniya) karma. 

2. kevalajhana - infinite knowledge, manifested on destruction of 
the knowledge-obscuring ( jhanavarahlya) karma. 

3. kevaladarsana - infinite perception, manifested on destruction 
of the perception-obscuring (darsanavarahiya) karma. 

4. anantavlrya - literally, infinite power; it is the absence of fatigue 
in having knowledge of infinite substances. It is manifested on 
destruction of the obstructive (antaraya) karma. 

5. suksmatva - literally, fineness; it means that the liberated soul is 
beyond sense-perception and its knowledge of the substances is 
direct, without the use of the senses and the mind. It is 
manifested on destruction of the name-determining (ndma) 
karma. 

6. avagahana - inter-penetrability; it means that the liberated soul 
does not hinder the existence of other such souls in the same 
space. It is manifested on destruction of the life-determining 
(ayuh) karma. 

7. agurulaghutva - literally, neither heavy nor light. Due to this 
quality of agurulaghutva, the soul continues to manifest 
through its form, complete and perfect. This supreme quality is 
manifested on destruction of the status-determining (gotra) 
karma. 

8. avyabadha - it is undisturbed, infinite bliss, manifested on 
destruction of the feeling-producing (vedaniya) karma. 
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The Matter-body 


The divisions of the matter-body (pudgalastikaya) - 

isfsrr ^ wrn^ i 

% ^FdcTiCtm M/JM'cbTill TptaccTT ||\9^|| 

WRITS' WSn&TT: MINIUM: | 

^fcT % M<JMcbMI ?Hd©MI: HV9*II 

3i^TT8f - [ % ^McbNI: ] 'J^eT^R ^ [ ^RjfeRqT: ] ^TR ^ 

[ ?Wdoitl: ] ^RI - (^ [ Ttim: ^T] T3R*}, [^'SR^TT: ] 

T^F*%T, [ wsr TH&TT: ] [TT] 3TT [ MINIUM: STcrfRT 

^frT ] WPJ ^ tl 

The matter-body ( pudgalastikaya) should be known as 
comprising four divisions: the skandha, the skandhadesa, 
the skandhapradesa and the atom (paramanu). 

Explanatory Note 

The skandha is one composite aggregate of the atoms (paramanu). 
The matter-body (pudgalastikaya, pudgala-dravya) may exist in four 
modes (parydya): the skandha, the skandhadesa, the skandhapradesa 
and the atom (paramanu). These terms are explained in the next 
verse. 
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Verse 75 


w w ^ Md.JidT m rtqm - 
The marks of the four divisions of 
the matter-body (pudgalastikaya) - 

<21 rl'WH ^ 3Tc^( l ("cl frf I 

3T^ ^ 3rf^q-Rfr m^w 

WST: flchdfmWWHI 73$ 7&T ^fci I 

3TSjfsf TT^?T: 11^11 

3i^TT8f - [ flchdfmW: ] TTFr^-TTTRT ( W^\ cPRj) 
^F [ WST: ] FF) TFF-F ^F t, [7m 3T?f <J] FTp£ 

3T^f FTl [ 7&T: ^fcT STtnfcT ) FTfii f, [ 3TSlM ] 3?^ FF 3?^ 
FF [ TH^T: ] F^T t ] 4 t [ 3Tf^TPft ] 3}fFFFTt FF [ iKPIUk 
T^] FWFJ f| 

The complete and aggregate molecular-matter is the 
skandha. The half of it is called the skandhadesa. The 
half of this half is called the skandhapradesa. The atom 
(paramanu) is the smallest unit that cannot be divided 
any further. 


Explanatory Note 


The aggreagte matter-body (pudgala-dravya), comprising infinite- 
times-infinite atoms (paramanu), is the mode (paryaya) known as the 
skandha. The half of this aggreagte matter-body (pudgala-dravya) is 
the mode (paryaya) known as the skandhadesa. The half of this 
skandhadesa is the mode (paryaya) known as the skandhapradesa. 
The atom (paramanu) is the last division of the skandha', it cannot be 
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divided any further and it occupies just one space-point (pradesa). 

For the sake of illustration, let us assume that the aggreagte matter- 
body (pudgala-dravya), known as the skandha, has sixteen atoms (and 
not infinite-times-infinite). The matter-body comprising sixteen 
atoms will be known as the highest -skandha. Now take away, 
successively one atom at a time, from it. From original sixteen till it 
reaches nine atoms, it will remain as the skandha. From fifteen to ten 
atoms it will be known as the medium -skandha. The matter-body 
comprising nine atoms will be known as the lowest -skandha. When 
the matter-body reaches eight atoms, it will be known as the highest- 
skandhadesa. From seven to six atoms it will be known as the 
medium -skandhadesa. When it reaches five atoms, it will be known as 
the lowest -skandhadesa. The matter-body comprising four atoms will 
be known as the highest -skandhapradesa. When it reaches three 
atoms, it will be known as the medium -skandhapradesa. With two 
atoms, it will be known as the lowest -skandhapradesa. These 
divisions can also be seen in the reverse order, as union of atoms or 
molecules. The union is termed ‘samghata’. 

The atom (paramanu) has one space-point (pradesa) and is the 
smallest, indivisible unit of the skandha. 
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Verse 76 

TWTT TT MdJM cfc otldgH. w TTRSTT - 

The aggregate molecular-matter (skandha) is 

conventionally termed the ‘matter’ (pudgala) - 

TofsrpTf qj-iivfi frT ^ifT I 
% #rT tfu-wm ^'cdlcfch ruroiuui ||V9^ || 

sUdl'HlS^'Mdldi WiSTFTT M^I<rl: $fd oqc|$K; | 

% Tferi^T fc|<UchKl4dlcH4* llfc^ll 

3PcPTT2f - [ dld-WI^-HIdMI ] «nctf 4 t TJ^T ^ xfigstf 
[ q^SJPTf ] TW^f W [ ] ‘^TeT’ [ ^fcT ] %TT [ cZJc^TT: ] 

<*1<WK tl [% ] 3 [ NdUchHI: Tfcrf^ ] W WIT ^ t, [] fWFf 
[ ddlcKi ] [fwra'] fror (MPra) ti 

The aggregate molecular-matter (skandha), gross 
(badara) or fine (suksma), is conventionally termed the 
‘matter’ (pudgala). The ‘matter’ (pudgala) are of six 
kinds and fill completely the three-worlds or the 
universe-space (loka). 

Explanatory Note 

The term ‘pudgala’ indicates the nature of increase (purana) and 
decrease (galana) - ‘satgunahanivrddhi ’ - rhythmic rise and fall. The 
term also indicates that the pudgala have the qualities (guna) of touch 
(sparsa), taste (rasa), smell (gandha) and colour (varna), which exhibit 
the nature of increase and decrease. Since the atom (paramanu) has 
the power of union to turn into the aggregate molecular-matter 
(skandha), it, too, gets the name pudgala. Since the aggregate 
molecular-matter (skandha) comprises many pudgala, it is 
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conventionally called the pudgala. Now, the pudgala are broadly 
classified as gross (badara) or fine (suksma), but have been classified 
further into six kinds; these fill completely the three-worlds or the 
universe-space (loka). The six kinds of pudgala are: 

1. Extremely gross (badara-badara): wood, stone, etc., which do 
not unite again after being pierced; 

2. Gross (badara): milk, butter-milk, oil, water, juice, etc., which 
unite again on being pierced; 

3. Gross-fine (badara-suksma): shadow, sunlight, darkness, 
moonlight, etc. - since these are recognized by the eye these are 
gross, and since these cannot be pierced, slit or handled these 
are fine too; 

4. Fine-gross (suksma-badara): touch (sparsa), taste (rasa), smell 
(gandha) and sound (sabda), etc. - since these are not 
recognized by the eye these are fine, and since these are 
recognized by the other four senses these are gross too; 

5. Fine (suksma): molecules (pudgala-skandha) that are fit to turn 
into the karmas - karmana-vargana, etc., which are fine and 
cannot be perceived by the senses; 

6. Extremely fine (suksma-suksma): extremely minute molecules 
(pudgala-skandha) , finer than the karmana-vargana, upto the 
two-atom molecules. 
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■crrcrm ^ swr - 

The description of the atom (paramanu) - 

Tofsrnjf ^fr cf fenm wtutt i 
# 3twt th^ft 3ri%mm u^sii 

TTsNt WSTPTf TTT^W f^rpfHt M J l-IIU^H I 
IT TTf^^ra - : IIV9V911 

3T^P7TSf - [ TTf^f T^'SIFTT ] [ ^T: 3T^T: ] ^ 3TfcFT 

^rm [ TT ] ^FT [ WTHTjq; Pci^Hir^ ] TTTFPJ [ TT: ] W 

[ 3Tf^TFTi‘ ] 3Tf^^TFft [ T^: ] Tcj? T^ft) ; [ TTT^rT: ] W5RT, 

[ TTf^ra - : ] Tjl(iJjf^T 3 ^ c|MT) 4 t [ 3T^: ] 

3T?K tl 

The last limit of all molecular-matter (skandha) is to be 
known as the atom (paramanu). The atom (paramanu) is 
one [(eka - having one space-point (pradesa)], eternal 
(sasvata), corporeal (murtiprabhava), and without-sound 
(asabda). 


Explanatory Note 


The last, smallest part of the aforesaid six modes (paryaya) of the 
molecular-matter (skandha) is the atom paramanu. There is nothing 
smaller than the indivisible atom (paramanu). There are no space- 
points (pradesa) for atom (paramanu), as it is of the extent of one 
space-point. One space-point of space is considered without space- 
points as its splitting or division is not possible. The atom (paramanu) 
is one since there can be no division of its space-point. Since, as a 
substance (dravya), it is ever-existent in own-nature, it is eternal. It is 
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corporeal (murtiprabhava) since it has the qualities of colour (varna), 
taste (rasa), smell (gandha) and touch (sparsa). It is without-sound 
(asabda); know that the sound (sabda) is the mode (paryaya) of the 
matter (pudgala). 

Acarya Kundakunda’s Niyamasdra: 

3TrTTfe 3 TtPF^T 3TrfrT ^TcT I 

arfcTWfl ^ocf WTPIT rf fcjIU11IR^II 

WT # pJl^ch'l Sflft t, -pm i\ pJl^cb'l ^ t, P R # fW[ 3RT 

t (arsrfcT p, pm if am 3 wrrj Pmwi # 

t), iWr ^ IRT W if d# 3TRTT t, f^I-Hcbl ^FRT f^^TFT 

HFf ^1 TracH t, ^ WTRJ Will 

The atom (paramanu) is itself the beginning, the middle and the 
end. It cannot be perceived by the senses and it cannot be 
divided any further. 
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■crrcrm f^-f^r ^nf?r ^ f - 

The atoms (paramanu) are not of different classes - 


Verse 78 


3TT^T^Wrft ^TTuf ^ I 

^fr TTT3rt MHt-rru^ uRuim^ufi mtu 

3iidi>wiW: sjid^idbchw ^Rtrf i 
TT ^T: -qTqTTJJ: i|Ru||UJjU| : *qqqyK: 11^11 

- [ ^: 1 ] ^fr [ aiKywN^: ] ^ 

wrf^ ^Kf) t! ijjf t 4r [ sjM^dtcbHi ^Rtrf ] (^m\ airf^) 

^TR UT|3ff qq ^7m t [ TT: ] m [ WTTHJ: ^T: ] WJ ^TFFT 
[ i|Ru||ijJjU|: ] ^it % TTfawpi C'TftuRd M t affc 

[ T^m 31^: ] wf 3T^K tl 

That which is described as corporeal (murtika), and is the 
cause (karana) of the four elements - earth (prthivi), 
water (jala), fire (agni), and air (vayu) - is to be known as 
the atom (paramanu). It has the quality of modification 
(parinama) and, by itself, is without-sound (asabda). 

Explanatory Note 


Both, distinction (bheda) and non-distinction (abheda), are admitted 
between the substance (dravya, gum) and the quality (guna), 
depending on the point-of-view. Neither the substance (dravya) nor 
the quality (guna) exists without the other; there is, thus, non¬ 
distinction (abheda) between these. But the two have distinction 
(bheda) from the point-of-view of designation (samjha), mark 
(laksana), purpose (prayojana), etc. The corporeal (murtika) qualities 
(guna) of colour (varna), taste (rasa), smell (gandha) and touch 
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(sparsa) exist in all kinds of matter; their degrees vary. The four 
elements, of earth (prthivi), water (jala), fire (agni), and air (vayu), 
exhibit these qualities and are caused by the atom (paramanu). 
Substance (dravya) does not exist without the mode (paryaya). The 
modification (parinama) of the substance (dravya) is its mode 
(paryaya). As a rule, at no time does the substance (dravya) exist 
without its modification (parinama). In addition, without the 
existence of the substance (dravya), the modifications (parinama) 
cannot exist. The atom (paramanu), too, has this quality of 
modification (parinama). The four elements, of earth (prthivi), water 
(jala), fire (agni), and air (vayu), are its modifications (parinama). 

The sound (sabda) is recognized by the sense-of-hearing (srotra) but it 
is the mode (paryaya) of the matter (pudgala), not its quality (guna). 
Since sound is produced by the union of molecules (skandha) of the 
matter (pudgala), it is the mode (paryaya) and not the quality (guna) of 
the matter (pudgala). 

Why is the sound the mode (paryaya) and not the quality (guna) of the 
matter (pudgala)! The answer is that the mode (paryaya) is marked by 
transitoriness and the quality (guna) by permanence. If sound were to 
be the quality (guna) of the matter (pudgala), all matter (pudgala) 
would be of the nature of sound (sabda)-, this certainly is not the case. 
The sound is produced by the union of molecules (skandha) of the 
matter (pudgala)-, it is, therefore, the mode (paryaya) of the matter 
(pudgala) and not its quality (guna). 

Acarya Kundakunda’sMyamasara: 

SJI -^ckbhH W qf cFRtrf frT A ITRTT I 

T^SJTUf 3-jcj4-||Uf Ulldccil cb^MJqiUI |Rq|| 
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^ qq mcjsit - ‘'jfqqf, 'aid, ifa (3nPi) sfk qpj - qq , 4 >k u i ■§ 
qq qqqq-qiqpj WTTT qsfft Rqqqf qT qqqR W\ 3iqfq qqqqf 
q qft qf%q afq m t qql qrpf-qiqFj qnqqT 


















Verse 78 


■JTraTSf - ^177, 37^7 3lk ^TT 7^7 377^ TjTFT ^f 3TRTT t R7? 

37^77 LKHI'J]37f <£ %r k 77T t|37T 777^7 tl ^77 RTTR ^ 77% %' ^ Hi-Hiuj, 
TJcT 77T77T t % TTTTyT-Wn^ ob^dl^ tl fFF7 37T7 77*7 Tjq 77 TTTTTT 
WTT^ W77 f IhddR 7777 77T% t, 77 77% fFF?77TT 3fk 7^1 ^pff RTF 
fT77 ^TcTT t HR fsT^RTT ^TcTT t f77 7771? f^RSTT %)%-%)% kf 3nP-a h 37%T - 
STkPTFq 37 Vt - TF ^iT t RR ^TFf-WTT^ q?£dldl f I 

That which is the cause of these four forms of matter - the earth 
(prthivi), the water (jala), the fire (agni), and the air (vayu) - is 
to be known as the cause-atom (karana-paramanu). The 
smallest possible division of the molecule (when no further 
division of its spatial unit is possible) is to be known as the 
effect-atom (karya-paramanu). 

Acarya Kundakunda’s Pravacanasara: 

clUUIJJdJISJWn PWrl MJJMbH TTfW I 
MscnMR'Md'eH TrTn^rTft Mkucdl Pci-di iR-’tfoii 

"mnj 77 tlRT! Hs7|<W^q Tjfsr^l T%RT 7$ ■'f^ToTSoq ff T^T-5, 777-5, 

t f ? 7-2, Trk-s k ^tr wr ^ ■j’q hI^s t 37 k tt®^ t rit rm, 

S#T 37Tfq ^ kq k 37%q7 qqTR RMI ^TvT Wl T^fa tl 

The substance (dravya) of matter (pudgala), from the minute 
atom (paramanu) to the gross earth (prthivi), have the qualities 
of colour (varna), taste (rasa), smell (gandha) and touch 
(sparsa). The sound (sabda), which is of many kinds, is the mode 
(paryaya) of the matter (pudgala). 
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Pancastikaya-samgraha 

W 5 ? wr f - 

Sound (sabda) is the mode (paryaya) of 

the molecular-matter (skandha) - 

tt# ^snxrq^r ^r^rr i 

wvfz Tm fbr^r \m n 

WST: WTTTJ^FTTTfRT: I 
^TFlb ^ ^rdlPdch) f^RTrf: imil 

3PcPTT2f - [ ] 7K ^*T3F*T tl [ WST: 

xrrqinpTWfRT: ] WTTnj TTfRT t, [ fhj ] sfc 3 

^F*l l?#r?f 3 Tl [ ^T®^: ^TFTH ] FPlT f, 

[ f^RTrf: AcdlPdcb: ] WR (7K) f^T^T Tl tl 

The sound (sabda) is originated by the molecular-matter 
(skandha). The molecular-matter (skandha) is produced 
by the union (samghata) of groups of atoms. On touching 
(striking) with each other, these, the molecular-matter 
(skandha), produce sound (sabda). Certainly, the 
molecular-matter (skandha) that is fit to turn into the 
sound - bhasa-vargana - produces the sound (sabda). 

Explanatory Note 

In this world, the sense-organ (dravyendriya) of hearing (srotra) 
receives the sound that comes in contact with it. The psychic-sense 
(bhavendriya) apprehends it. The sound, truly, is the mode (paryaya) 
of the molecular-matter (skandha) that consists of infinite number of 
atoms (paramanu). 

The molecular-matter (skandha) should be understood as of two 
kinds. One, the molecular-matter (skandha) that is fit to turn into the 
sound - bhasa-vargana - which is the internal (basic) cause of the 
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Verse 79 


sound (sabda). It is fine (siiksma) and encompasses the whole of the 
universe (loka). Two, the molecular-matter (skandha) which is the 
external cause of the sound (sabda). Speech through the lip- 
movement, ringing of the bell, thundering of the clouds, etc., are its 
examples. When both, the internal and the external, causes come 
together the molecular-matter (skandha) that is fit to turn into the 
sound - bhasa-vargana - produces the sound (sabda). Thus the sound 
(sabda), certainly, is the product of the molecular-matter (skandha) 
that is fit to turn into the sound - bhasa-vargana. 

Sound is of two kinds. One that is of the nature of languages - 
bhasatmaka - and the other that is not of the nature of languages - 
abhasatmaka. The first, again, is of two kinds, sounds which are 
expressed (indicated) by letters - with the script, and sounds which are 
not expressed by letters - without the script. Languages having the 
script are rich in literature. The well-developed languages serve as the 
means of intercourse among civilized persons, and other languages 
among primitive peoples. The latter kind of sounds (i.e. sounds not 
having the script) is the means of ascertainment of the nature of 
superior knowledge amongst creatures with two or more senses. Both 
these kinds of sounds are produced by the efforts of the living beings, 
not by nature. 

Sounds not of the nature of languages are of two kinds, causal - 
prayogika - and natural - vaisrasika. Natural sounds are produced by 
the clouds, and so on. The causal sound is of four kinds - tata, vitata, 
ghana, and sausira. Sound produced by musical instruments covered 
with leather, namely the drum, the kettle-drum, etc., is ‘tata’. Sound 
produced by stringed instruments such as the lute, the lyre, the violin, 
and so on, is ‘vitata’. Sound produced by metallic instruments, such as 
the cymbal, the bell, etc. is ‘ghana’. Sound produced by wind- 
instruments such as the flute, the conch, etc., is ‘sausira ’. 1 


1 - See also Vijay K. Jain (2018), Acarya Umdsvdmi’s Tattvarthasutra, 
p. 207-208; also Pt. Phoolcandra Sastri (2010), Acarya Pujyapada’s 
Sarvarthasiddhi, p. 224-225. 
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Pancastikaya-samgraha 

WPT cfc w ^SPT - 

The atom (paramanu) has just one space-point (pradesa) - 


ftnwr UjTUMcfclffi tjt fricjchlHl ^rTT I 

^srrnf ftr ^ tettt mPc^tU fFTcdwruf i^oii 

ferr HMcjcbl^h X ^IcIchlVI: U^ldl ^tTT I 
T^HWhl TFfrf -gf^qcRTT cblcdWaUWI: lldoll 

3PcFTT2f - [ y^>M: ] £JTT [ fef: ] WTT^ f^T t, [ X 
3TOW: ] 3R3RFTC1 Iff t, [X WNeblVI: ] Iff t, 

[ sfrTT ] T3v3Tf ff fMT [ 3Tff cFff ] f8IT fvbf 

t, 3^ [ cbMWsMWI: TrfWFrTT] ffel <f«TT WH ^jf ff mffcf 
^ ^mt t (3?qff cfm frr fsr^FSR fim t sffc wit ff w 
obtdl ill) 

The atom (paramanu) is eternal (nitya) since its one 
space-point (pradesa) is never absent. It is not that the 
atom (paramanu) does not provide room to others; it is 
not ‘anavakasa’. It is not that the atom (paramanu) 
provides room to others; it is not ‘savakasa’. It is the doer 
(karta) and the splitter (bhedaka) of the molecular-matter 
(skandha). Also, it splits the time (kala) (into ‘samaya’, 
etc.) and provides the measure of numbers (samkhya). 

Explanatory Note 

The atom (paramanu) is eternal (nitya) with its qualities (guna) of 
colour (varna), etc., and its nature of one space-point (pradesa). In the 
same one space-point (pradesa) it provides room to qualities (guna) 
like touch (sparsa), etc., which are inseparable (abhinna) from it; 
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Verse 80 


therefore, the atom (paramanu) is not ‘anavakasa’. Since the atom 
(paramanu) does not have more than one space-point (pradesa), it, by 
itself, is the beginning, the middle and the end; in this sense, it does 
not provide room to others and, therefore, is not ‘savakasa’. 

The atom (paramanu) is the cause of the fission (bheda) as well as the 
fusion (samghata) of the molecular-matter (skandha). The smallest 
possible division of the molecule (when no further division of its 
spatial unit is possible) is to be known as the effect-atom (karya- 
paramanu). The ‘molecules’, in form of the earth (prthivl), the water 
(Jala), the fire (agni) and the air (vayu), are modes (paryaya) of the 
matter (pudgala). These molecules exhibit, as primary or secondary, 
the qualities of colour (varna), taste (rasa), smell (gandha) and touch 
(sparsa). The atoms (paramanu) that cause these four forms of matter 
are called the cause-atoms (karana-paramanu). (see ‘Niyamasara’, p. 
54-55). 

The infinitesimal time taken by the atom (paramanu) to traverse 
slowly from one space-point (pradesa) to the other is the mode 
(paryaya) of the substance of time (kala). This infinitesimal time is 
called the ‘samaya’ - the unit of time. Thus the atom (paramanu) 
splits the time (kala) into ‘samaya’, etc. It also splits the numbers 
(samkhya) into one, two, etc. The atom (paramanu) comprising one 
space-point (pradesa) is the lowest (jaghanya) number. The 
molecular-matter (skandha) comprising infinite atoms (paramanu) is 
the highest (utkrsta) number. The numbers are mentioned in respect 
of the substance (dravya), place fksetra), time (kala), and being 
(bhava). 

Acarya Umasvamfs Tattvarthasutra: 

iim-nn 

xpyfTnj ^ f, 3}^ cf? tl 

There are no space-points (pradesa) in the indivisible atom 
(paramanu) - as it is of the extent of one space-point. 
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Pancastikaya-samgraha 

■crrmw fr w-w^r wt - 

The substance of atom (paramanu) has 
qualities (guna) and modes (paryaya) - 

i^Hwwmsr w i 

wrnrf cf fcwrurl'fii ii<^ii 

iJcMUdubisr VKchHumvKM, I 

WSTfdfTrf 5 ^ XRTTTnj <T \\ 6 % II 

3TRRTS>f - [ rf WTHTj ] Rf Wfioj [ ^eMUduFjfef ] Typr TFT oTTeTT, 
TT^ cTuf ^MT, [ f^FT^f ] ft VW\ fMT t, 

[ vKcbHum ] ^ft t, [ 3^KH.] t 

[ WSrirTfTrf ] T^f ^ ^ftcR ft f STlfa [ ] f^R TT Tyh ft sRT 

t, %TT [f^TPftff] RFTtl 

The atom (paramanu) has one taste (rasa), one colour 
(varna), one smell (gandha) and two (kinds of) touch 
(sparsa). It is the cause (karana) of the sound (sabda); 
itself without-sound (asabda). It is in the molecular- 
matter (skandha) but still different from it. Know that it 
certainly is one substance (dravya). 

Explanatory Note 


The natural-qualities (svabhava-guna) of the matter (pudgala) 
manifest in the atom (paramanu) in form of these five: one taste (rasa) 
out of the five, one colour (varna) out of the five, one smell (gandha) 
out of the two, and two non-contradictory (kinds of) touch (sparsa) out 
of these four - cold (thahda) and hot (garma), and smooth (snigdha) 
and rough fruksa) . The other four kinds of touch (sparsa) - soft 
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(komala) and hard (kathora), heavy (bhari) and light (halka), being 
relative, are not manifested in the atom. These natural-qualities 
(svabhava-guna) manifest in the modes (paryaya) of the atom, which 
are sequential. The unnatural-qualities (vibhava-guna) of the matter 
(pudgala) manifest in the molecular-matter (skandha) comprising 
two or more atoms (paramanu). The unnatural-qualities (vibhava- 
guna) are perceivable by all the senses. 

Since the atom (paramanu) has the power to get transformed into the 
molecular-matter (skandha) having the mode of the sound (sabda), it 
is the cause (karana) of the sound (sabda). Since the quality of the 
molecular-matter (skandha) having the mode of the sound (sabda) 
cannot manifest in the atom (paramanu), it is without-sound (asabda). 
Although the atom (paramanu) subsists in the molecular-matter 
(skandha) due to its qualities of being smooth (snigdha) or rough 
(ruksa), still it does not leave its own-nature (svabhava); it is certainly 
one substance (dravya). 

Acarya Kundakunda’s Afryamasara: 

rf 1% WTWT I 

rd3lcHjU|faid Pduwqq qcdqqq-H IRV3II 

TcF TFT, WT (wf), Trqr rpq 3TR 3 (WTFJ) 

t W W) TdWjq f, 3Tk # «cfy=b'd (wf ^fWTT TT W 

- ■prjqr snfq qqv-q <v?n 3T^qr qq, qq, qq sffa 

3#TT TWf WIT) t W fWRR q W) fqwpT WT WT 

tl 

1TWT5T - qr wtfj qwq qqn A fqqftq qrr w<\ i3tt t 

cfim, qter, - fq qfq qq) it qflf trqr qq ?rtqT 

i?; cbivii, qlcTT, q)qq, ■H'kq, rttct - fq qfq wf ql w q4 ?rtqT 
q. J i- n, — fq ql q*q q qi q*q 6*1 di Aoi, j id ^ 

qrtf W, qqT fqqq, qror q q qqf qqr - fq wq q) qqqf ^ ti tor, 
qrtqqr, wro 3pk qift - ^ w qqqf 3n4fw A wj q fwfw qqf 
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Paiicastikaya-samgraha 


f I W M ^ •yrff 3 WJ ofTcTT W M t T R^ 

XRTTPJ Tjjsf *5F*T ^T ^ 3#17 T*T, 37^7 ^T, 37^7 Tfa 3qfc 37^7 FRTf 3 
■g^T iftu t fa^WJUT ^TvTT WTFJ 

^■qra-ggrj^r f 3fk f i 

The atom (paramanu), having one taste (rasa), one colour 
(varna), one smell (gandha) and two (non-contradictory kinds 
of) touch (sparsa), are the natural-qualities (svabhava-guna) of 
the matter (pudgala). The molecule (skandha), perceivable by 
all the senses, is said to possess unnatural-qualities (vibhava- 
guna) of the matter (pudgala). 

Acarya Umasvamfs Tattvarthasutra: 

FT?fc*PF€TcrijfcRT: lim-3311 

TT?f, TST, sfk ^trf ^ivl ih 

The forms of matter (pudgala) are characterized by touch 
(sparsa), taste (rasa), smell (gandha) and colour (varna). 
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tp? ^rrrr-^f m - 

The several kinds of matter (pudgala) - 


^q^rfitf^TFt ^ ^ifcb'wi wit ^ wwfrrr i 

JJtWWI rf Tm TO ^TM ||<^ II 



Tf^crfb rTr^ M<hH ^lldidld lld^ll 

3TRR$>f - [ £KT ^T*f)R fspR, 

[ ^r^ilcblill: ] ^ksR TTCfr, [ TR: ] TR, [ cb^ffui ] RR [ R ] 3m 
[ 3R?T 'SR ] 3TR [ T^f Ticjlri ] ^ Ft [ rTrT -H<=f ] TR 

[ ^Idldld,] RlRtl 

The subjects (visaya) of the senses (indriya), the 
physical-senses (dravyendriya) and the body (sarira), 
the mind (mana), the karmas (karma), and all that is 
corporeal (murtika), should be known as the matter 
(pudgala). 


Explanatory Note 


The subjects (visaya) of the senses (indriya) are touch (sparsa), taste 
(rasa), smell (gandha), colour or form (varna) and sound (sabda). The 
physical-senses (dravyendriya) are touch (sparsana), taste (rasana), 
smell (ghrana), sight (caksu), and hearing (srotra). The five kinds of 
bodies are the gross (audarika), the transformable (vaikriyika), the 
projectable (aharaka), the luminous (taijasa) and the karmic 
(kdrmana). Now the mind (mana) is of two kinds, the physical-mind 
(dravyamana) and the psychic-mind (bhavamana). The psychic-mind 
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Paiicastikaya-samgraha 


(bhavamana) is knowledge, an attribute of the soul. So it comes under 
the soul. As the physical-mind (dravyamana) is characterized by 
colour (rupa), etc., it is a mode (paryaya) of the matter (pudgala). The 
physical-mind (dravyamana) is characterized by colour (rupa), etc., 
for it is the cause or instrument of knowledge, like the sense of sight 
(caksu). The eight kinds of karmas, like the knowledge-obscuring 
(jnanavaranlya) are not present in the pure-soul-substance (suddha 
atmadravya) but are present in its worldly state. These karmas are the 
forms of the matter (pudgala). Further, all molecular structures 
resulting from the union of two, numerable, innumerable or infinite 
atoms are the forms of the matter (pudgala). 


SWfPWcbN rT2JT 



The substances of 

the medium-of-motion and the medium-of-rest 


iwilwcblij cfc cFT cfcSFT - 

The nature of the medium-of-motion (dharmastikaya) - 

c'fornrw ii^^ii 



cdlcb|c|J||<i: VTg: 


I 


: \\C$\\ 


3T*5P7TSf - [ SJufPwchN: ] [ 3RTT: ] 

3TTR, [ 3T^rf-Tfsr: ] 3WT\ r sprfa [ 3^1^: ] f, 

[ dleblemid: ] t, [ VTg: ] 3PP5, [ TT^T: ] afa 

[ 3Ws«ldy^l: ] tl 
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The substance of the medium-of-motion (dharmastikaya) 
is without-touch (asparsa), without-taste (arasa), 
without-colour (avarna), without-smell (agandha), and 
without-sound (asabda). It pervades the whole of the 
universe (loka), it is one, indivisible whole (akhanda - 
without parts), has vastness, and has innumerable space- 
points (pradesa). 


Explanatory Note 


Devoid of the qualities of touch (sparsa), taste (rasa), colour (varna), 
and smell (gandha), the substance of the medium-of-motion 
(dharmastikaya) is incorporeal (amurta) and, therefore, without- 
sound (asabda). It pervades the whole of the universe and, therefore, 
lokavyapaka. Since all its constituents in different space-points 
(pradesa) are inseparable (residing in the same substratum - 
ayutasiddha), it is one, indivisible whole (akhanda - without parts, 
gaps or interval). By nature, it is vast, pervading the universe-space. 
From the transcendental point-of-view (niscaya nay a), it is a single 
continuum (akhanda - without parts), however, from the empirical 
point-of-view (vyavahara nay a) it has innumerable (asamkhyata) 
space-points (pradesa), as the universe-space (lokakasa). 
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Pancastikaya-samgraha 

iwffwcbiij cH ynr - 
More on the nature of the 
medium-of-motion (dharmastikaya) - 

3FT^TRWrft 7m %f| 3TUl%ft M'RuTdf fbT5of I 
nftfch'Rifi^Tiiu , i fr^ch^‘ 114*11 

^J^chdy4: w 3^fcT: mRum: fef: I 
hfaPpM-U^cWHI cbRUi^T: ^i|Ucbl4: 114*11 

3PcPn4 - [ SRcl: rT: 3PJh<hcd^4: ] (SfflffeEFTR) 3FTF t^FT 

^ C3°T, 3T9T) [ w Mpuid: ] TT^f FlcTT 

t, fFFT t, [ hPdPbdldcMHI] J rPdr^TRfFd (s^Tl) FTT 

[ chRUl^T: ] ^lTaT^T (frfbrr-FiTTW) t [ F=PTU 3 JcFt 4: ] Wf 
3TFT4 tl 

The substance of the medium-of-motion (dharmastikaya) 
undergoes incessant transformations due to its infinite 
agurulaghuguna, it is permanent (nitya), it is the 
instrumental-cause (karana) of the movement (gad) of 
substances tending to move, and it, in itself, is without- 
movement (akarya, niskriya). 

Explanatory Note 


In the Scripture, infinite attributes - ‘agurulaghuguna’ - which 
maintain individuality of substances, are admitted. These undergo six 
different steps of infinitesimal changes of rhythmic rise and fall 
(increase and decrease), called ‘satgunahanivrddhi’. Origination 
(utpada) and destruction (vyaya) in all substances (dravya) are 
established by this internal cause. External cause also produces 
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origination (utpada) and destruction (vyaya). The medium-of-motion 
(dharma) is the cause of motion (gati) of the souls (jiva) and the matter 
(pudgala). Since the state of motion (gati) changes from instant to 
instant, the cause, i.e., the medium-of-motion (dharma), must also 
change; this way, origination (utpada), etc., by external cause is 
attributed to the medium-of-motion (dharma). Thus, though 
‘niskriya’ - without activity - itself, it is the instrumental-cause 
(nimitta karana) of activity (movement) of the souls and the matter. 
Since it never leaves its own-nature, it is permanent (nitya). 

Acarya Umasvamf s Tattvarthasutra: 

friwnfbT im-vsn 

sffc frn; 'JTF s(cZT, affT 3Tr^RT tsF^T TfecT t 

^ ^ ¥RT Heft TTlR^I 

These three [the medium of motion (dharma), the medium of 
rest (adharma) and the space (akasa)\ are also without- 
movement (niskriya). 


167 










Pancastikaya-samgraha 

SWfRdcbld M Jlfd^Hrcl ZR ^gRT - 

Illustration of assistance in movement provided by the 
medium-of-motion (dharmastikaya) - 

^ j W U||UTJJ|^cb( ritlT I 

w smr iwcrfrit ii^mi 

-ST2JT HrWHl' MPTFM^MT SJcrfci cTfcfc I 
MST spf 5^ f^PTHt ll^mi 

3TTOTT2f - [ MSJT ] fTOT MR [ cftsfc ] TORT 3 ] ^Fft 

[ MrWHI ] TOSfvRf ^ [ WTFJTJ^FT TfcrfrT ] TO 3 ^RTT 

t, [ W ] TOTt MR [ spf ^oET ] TO^-sRTO [ RRIT 

^IdT Ml TO R 3RJRRT MRTT f (WRRR ikr t), ^RTT 
[fTOTPTHt ] MFftl 

Know that in this world, just as the water facilitates 
movement of the fish, similarly the medium-of-motion 
(dharma) facilitates movement of the souls (jiva) and the 
matter (pudgala), tending to move. 

Explanatory Note 


As the fish moves in the water, the water itself does not move, nor does 
it prompt the fish to move. But it facilitates, unconcernedly, the 
movement of the fish. It is the instrumental cause (nimitta kdrana) for 
the movement of the fish. Similarly, the medium-of-motion (dharma) 
renders assistance, in form of facilitating motion, to the souls (jiva) 
and the matter (pudgala) tending to move. Itself, the medium-of- 
motion (dharma) neither moves nor does it prompt these substances 
(dravya) to move. 
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Verse 86 

srsrcfftfTcFRr efe wi - 

The nature of the medium-of-rest (adharmastikaya) - 

^ rT^ cl ^WtF G^TT^nT^of I 

rd^rcfcf^Tfm ^TTaT^ ^'cjTd ||^|| 

■stsjt ^rafrT snf^oEf mn d^ulfe ^mswfwr i 
f^rdPphiU'McWHI chRUl^f r| TTfsr^k lld^ll 

3T*5RTTSf - [ -srSJT ] f^TCT W Tferfb ] wfc&l t [ «WT ] 

WR [ 3TSTOfwf 5^W ] 3T«rf ^TFT sft [ ^TPTHt ] 

^IHf, [ rTrf ^ [ f^jfrrf^n^rTPTT^] ^ 

[Tjfsj# ^cT] Tjfq^t cfft qffd [ chKUI^rT^] ^TT^T^T I" (3T«rf^ 

ftsTfa-ftF^rr vfrm ^- 333 #' ^ ww=b t) 1 

Know that similar to the substance of the medium-of- 
motion (dharma dravya), there is another substance by 
the name ‘medium-of-rest’ (adharma dravya). Like the 
earth (prthivl), this medium-of-rest (adharma dravya) 
renders assistance, in form of facilitating rest to the souls 
(jiva) and the matter (pudgala), tending to rest. 

Explanatory Note 


As the substance of the medium-of-motion (dharma dravya) has been 
expounded, the substance of the medium-of-rest (adharma dravya) 
should be known similarly. The difference is that while the medium-of- 
motion (dharma dravya) is the instrumental cause, like the water 
(Jala) for the movement (gati) of the souls (jiva) and the matter 
(pudgala), tending to move, the medium-of-rest (adharma dravya) is 
the instrumental cause, like the earth (prthivl) for the rest (sthiti) of 


169 

































Pancastikaya-samgraha 

the souls (jiva) and the matter (pudgala), tending to rest. 

The earth (prthivi), on its own, is at rest and does not prompt others to 
be at rest. But it facilitates, unconcernedly, the rest (sthiti) of the other 
objects. It is only the instrumental cause for the rest of the other 
objects. Similarly, the medium-of-rest (adharma dravya) renders 
assistance, in form of facilitating rest (sthiti) to the souls (jiva) and the 
matter (pudgala), tending to rest. Itself, the medium-of-rest 
(adharma dravya), like the medium-of-motion (dharma dravya), is 
‘niskriya’- without activity. 


spf 3TR 3TSpf cfc -S^TTcT cjft efr %rT - 

The media of motion (dharma) and of rest (adharma) 

cause the division of the universe and the non-universe - 

3j'cdTJi'cdT j fi ^ wrrfe^r i 

f5T -ST W f^^TrTT 3TfWrTT ^ ll^\9ll 

vdldUcdlchcdich WlftST# I 

wr dlcbuul ^ wcm 

3i^rT§f - [wrfwft] ■eft!') ■ntcr sftr [^r] 

cT^TT [ 3Icd)chcdlch ] ^FT f^FlFT, [ W: ] 

^ sjozjf 3 [ ^TTcTR ] ^clT tl [^r] 3^k 3lfa] 3 

[ 3ri%^ra?fr ] 3rfcr <3= raRT [ ] srh 

[ cdlchHldl ] ptoPTM [^M tl 

The movement (gati) and the rest (sthiti) of the souls 
(jiva) and the matter (pudgala), and the division of the 
universe (loka) and the non-universe (aloha) are due to 
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Verse 87 


the existence of the medium-of-motion (dharma dravya) 
and the medium-of-rest (adharma dravya). These two are 
considered mutually separable (bhinna, vibhakta), also 
mutually inseparable (abhinna, avibhakta), and are of the 
same expanse as the universe (loka). 

Explanatory Note 


Without the existence of the medium-of-motion (dharma dravya) and 
the medium-of-rest (adharma dravya) the division of the space (akasa) 
into the universe-space (lokakasa) and the non-universe-space 
(alokakasa) cannot take place. The universe-space (lokakasa) is where 
the six substances (dravya), including the soul (jlva), exist. The non¬ 
universe-space (alokakasa) is where only the pure space (akasa) exists. 
If the movement (gati) and the rest (sthiti) of the souls (jlva) and the 
matter (pudgala) are not attributed to these external causes - the 
medium-of-motion (dharma dravya) and the medium-of-rest 
(adharma dravya) - then there would be nothing to contain the 
movement or the rest of the objects. These would find unbridled 
existence in the non-universe-space (alokakasa) too. The division of 
the space (akasa) into the universe-space (lokakasa) and the non¬ 
universe-space (alokakasa) would become untenable. The medium-of- 
motion (dharma dravya) and the medium-of-rest (adharma dravya) 
are two distinct substances with independent existence and, 
therefore, are mutually separable (bhinna, vibhakta). Since the two 
exist in the same universe-space (lokakasa), these are inseparable 
(abhinna, avibhakta). Since the two render assistance to the souls 
(jlva) and the matter (pudgala) in whole of the universe-space 
(lokakasa), these are as extensive as the universe-space (lokakasa). 

Acarya Umasvami’s Tattvarthasutra: 

srCTTSTWl: IIV^II 
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Pancastikaya-samgraha 


*Pf eFT W (fcTvT 3 W\ W) TOU dk>'f=h'M 

p ii 

The medium-of-motion (dharma) and the medium-of-rest 
(adharma) pervade the entire universe-space (lokakasa). 


spf 3TR 3TSpf 5^T RfR 3TR ft«rfd cfc trj W ^ idIRH f - 
The media of motion (dharma) and of rest (adharma) 
are only the instrumental causes of motion and rest - 

ttt ^ mrwt wn ^ i 

fcrfc ^ wr ^trcirui mtovitui 114411 

T h^$Pd SmiPhrTOi wf T cbPi^l^d^HI I 
^rafrf TT: TOTT tjftcTHT ^IcdMI ^ 1144II 

3PcRTTSf - [ SmffcdcF: ] ^ffefch'R [ ^ h^Pd ] TO TOvTT 
[ ] 3^ [ 3TOT5^TOT ] 3RT W ^ [ TO ^ cbKdfd ] TO Rff 

TOM, [ TT: ] TO [ 'did HI* ^IcdHI cTTO J^Mf ^ [ ^: 

WT: ] TO WTO [ TOlth ] ifdT tl 


The substance of the medium-of-motion (dharmastikaya) 
itself does not move, nor does it prompt the other 
substances to move. It is, however, the instrumental 
cause for the movement of the souls (jiva) and the matter 
(pudgala), tending to move. 
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Verse 88 


Explanatory Note 


The substance of the medium-of-motion (dharmastikaya) is not like 
the wind that appears to be the cause of the fluttering of the flag. Or, it 
is not like the moving horse that appears to be the cause of the 
movement of the rider on its back. It is seen in the world that only 
substances with activity, such as the water, are the cause of the 
movement of the fish and other objects. There is no contradiction. The 
medium-of-motion (dharma dravya) simply renders help to the souls 
(jlva dravya) and the matter (pudgala dravya) in their movement; it 
does not cause the movement. Just as the eyes help in the sight of the 
colour, but do not notice the colour in case the mind of the person is 
utterly distracted, similarly, though itself without activity - niskriya - 
the medium of motion (dharma dravya) renders help in the movement 
(gati) of the souls jlva dravya) and the matter (pudgala dravya) only if 
these tend to move. As inactivity is admitted in case of the medium-of- 
motion (dharma dravya), it follows that the souls jlva dravya) and the 
matter (pudgala dravya) are characterized by activity (movement); 
these are kriyavana. 

The same argument holds for the substance of the medium-of-rest 
(adharmastikaya). 

Acarya Umasvami’s Tattvarthasutra: 

TTTffa 7 FR cM IwfcT URT fT sffc ^Ivll ^ TTT 
SWV) 3 WTO t TT) sFR Tr erf sffc spsrrf WFR tl 

The functions of the medium-of-motion (dharma) and the 
medium-of-rest (adharma) are to assist motion and rest, 
respectively. 
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Pancastikaya-samgraha 

WT: spf 3TTT 3TSpf jRT 3THRT ddldlHHI cFT trj - 

The media of motion (dharma) and of rest (adharma) 

do not cause the motion and rest of objects - 

fer^fc* wm 3 rnf wr i 

% wrirw^ft ^ wf sm ch^Td 11^ 11 

fWb W wf WFT MH^biiAci I 

% WcbMRuilA^J, Wf WPT W d,4Pd ll^ll 

3WTT§f - [ W WT fWb ] faW T rfrT sffat f? [ RW TWT WT: 

wr wafer] W ^ fwr fMcT Wf t (affc fW f^srfcT Wf t 

Wf [ ff ^ ^ (W-fWeWR wf) ^ff 

[ W#TW: ] W mRuiihT 3 [ wf wf W ] W afk fWd 

[ <*> 4 Pd ] W tl 

The same object, hitherto in the state-of-motion 
(gamana), gets to the state-of-rest (sthiti), and the same 
object, hitherto in the state-of-rest (sthiti), gets to the 
state-of-motion (gamana). The objects get to these states 
of motion or rest due to their own modifications 
(parinama). 


Explanatory Note 

This verse expounds that the medium-of-motion (dharma dravya) and 
the medium-of-rest (adharma dravya) are not the substantive-causes 
(upadana karana) of the movement (gamana) or the rest (sthiti) of 
objects. Though, from the empirical point-of-view, the medium-of- 
motion (dharma dravya) and the medium-of-rest (adharma dravya) 
are the external-causes (nimitta karana) of the movement or the rest 
of objects, these do not prompt objects to get to the state-of-motion 
(gamana) or the state-of-rest (sthiti). Had these been the substantive 
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Verse 89 


causes (upadana karana) of the movement (gamana) or the rest 
(sthiti) of objects, the moving object would have continued forever in 
its state-of-motion and the stationary object in its state-of-rest. 
Moreover, objects that were in the state-of-motion (gamana) are seen 
later in the state-of-rest (sthiti), and objects that were in the state-of- 
rest (sthiti) are seen later in the state-of-motion (gamana). 

The truth is that objects, due to their own modifications (parinama), 
get to the state-of-motion (gamana) or the state-of-rest (sthiti). 

Acarya Nemicandra’s Dravyasamgraha: 

^mFjuwiui cjrcfr mum4Ichui wnwr i 
rTftT TT^Ttrf 37WrTT W TTT ifrf ll^ll 

"bfcT (TTT F) hR u IcI ^fl sflT t, TTT Tf ^-^1 

t - ^ TToPff ^ wr «*■<*)■[<) ti afk wr =f^ 
fT ^l<d sflT khRfFF <+>^iPh TTT ‘dFl ch<lcll tl 

The substance of medium-of-motion (dharma dravya) renders 
assistance to souls and matter in their state of motion, just as 
water assists aquatic animals in their motion; it does not cause 
them to move if they are stationary. 

dlUM<|U| 3TSmrr Mold'd)c||U| d|U|^,i||Jl | 

Wm ‘dTF MP^IUI Wdl TTTcT TTT ll^ll 

BFTd-dlfFcT ^Tf affc t, BFFl f UFddO 

f; ^ -qfqqff (qdfcd) ctf BFFl eft f^tfcT 3 WTT 
W^Kl tl sffo WT cT«U (jdjlvfl ^ ^TF 3T«Pf-s[KT dFf 

HFOFT tl 

The substance of medium-of-rest (adharma dravya) renders 
assistance to souls and matter in their state of rest, just as the 
shade (of a tree, etc.) assists travellers in their state of rest; it 
does not hold them back if they are moving. 
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Paiicastikaya-samgraha 


34|cbiyurWcbW 

The Space (dkdsastikdya) 


3TTcFn?r-5^|ftdcbW cCT oifUsHH - 

The substance-of-space (akasa dravyastikaya) - 

^TcTTof m\V\ ^ Uf LTJJHTUI I 
^ facR'HfisM rf ritlT 3TRTR7 ll^o|| 

Trtwf vjfldHi ViNIUII rfm ^ri 

'M^lfd facUijRsId dvdlch ^dAllehlid ll^oll 

3PcPTT$>f - [ ] eft^T ^FTf [ ] 3}fc 

[ ^MHIH,] [ WQcT] ^Ff # [ ■HcfalH, V)NIU||i^] 

Vfa TFPFd sNf ^ [ 3Tfevl ferq ] TFjaf ^TT^Fm 

[ cJcJTfrT ] %TT t, [ rT^] off [ 31leblVIH. «rafrr ] «I tl 

In the universe (loka), that which provides inclusive 
accommodation (avagaha, avakasa) to the souls (jiva) and 
the matter (pudgala), besides to the remaining 
substances (dravya), is the substance-of-space (akasa). 

Explanatory Note 


In the universe (loka) comprising six substances (dravya), the 
substance-of-space (akasa dravya) is the instrumental-cause (nimitta 
karana) of providing inclusive accommodation to the remaining five 
substances. 

A doubt is raised. In the universe (loka), there are infinite-times- 
infinite souls (jiva). The matter (pudgala) are infinite times the 
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Verse 90 


number of souls (jiva). How is it possible for the space (akasa), of 
innumerable (asamkhyata) space-points (pradesa), to provide room to 
all the souls (jiva) and the matter (pudgala)1 The answer is that even 
the material (murta) objects have the nature of getting accommodated 
and of getting transformed into subtle forms. As the lights from many 
lamps in a room intermingle without causing obstruction to each 
other, in the same manner, the material (murta) objects can get 
accommodated in the same space at the same time. It should be 
understood in this manner from the authority of the Scripture also: 
“The universe is densely (without inter-space) filled with variety of 
infinite-times-infinite forms of matter (pudgala) of subtle (suksma) 
and gross (sthiila) nature in ah directions.” 

Acarya Umasvamfs Tattvarthasutra: 



TTTFcT s^f (WT) 3 tl 

These substances - the media of motion and of rest, the souls, 
and the forms of matter - are located in the universe-space 
(lokakasa). 


Ill 









Pancastikaya-samgraha 

#cF Tf afTfT 3TrTTi%rT 37#cFTcFT?T f - 

There is infinite non-universe-space (alokakasa) beyond 
the universe-space (lokakasa) - 

^cn^-ircdcb'i'ifi ywTOrr chtj r^iuruuri ( 
rTrft 3fU|UUWuuj 3TT^m 3Trraf^fTrf ll^ll 

M<JMcbNI: srqfspff ^ dlcbd'hd^ I 

ddlvMd^dlcblVWd^fdRcM ll^ll 

3PcPTT$f - [ ^TmT: M<J|cdchldl: smfspft ^ ^T^FRI, srf, 

(cT2TT [ Hlchd: 3PFT ] Tl 3T^PT t, 

[ 3idoi|PdRcWH, 3i|cbiyiHj 3f?R%d T^RT 3TT37RT [ tffi: ] ^TPFl (#37 
Tl) [ 3PFT7T 3P3T7T] 3T^RT cTSTT 3T^T tl 

The substances (dravya) - the souls (jlva), the matter 
(pudgala), the medium-of-motion (dharma), the medium- 
of-rest (adharma), and the time (kala) - are indistinct 
(ananya) from the universe-space (lokakasa). The infinite 
space (akasa) is indistinct (ananya) as well as distinct 
(anya) from the universe-space (lokakasa). 

Explanatory Note 


This verse expounds that the space (akasa) is infinite and endless; it 
exists beyond the universe-space (lokakasa). The five substances - the 
souls (jiva), the matter (pudgala), the medium-of-motion (dharma), 
the medium-of-rest (adharma), and the time (kala) - share their 
space-points (pradesa) with the space-points (pradesa) of the 
universe-space (lokakasa). Still, each substance maintains its own- 
nature. These substances do not become one with the other; if this 
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Verse 91 


were to happen, the fault called ‘samkara’ would arise. Also, these 
substances do not transmute their specific qualities to another; if this 
were to happen, the fault called ‘vyatikara ’ would arise, (see also verse 
7,p. 11-18, ante). 

Space (akasa) is divided into two parts, the universe-space (lokakasa) 
and the non-universe-space (alokakasa). Space in the universe is the 
universe-space (lokakasa). And beyond it is the infinite non-universe- 
space (alokakasa). The distinction between the universe (loka) and the 
non-universe (aloka) should be known by the presence or absence of 
the media of motion and of rest. In the universe-space (lokakasa) there 
is the presence of the media of motion and of rest. Outside this space is 
the infinite non-universe-space (alokakasa). If the medium-of-motion 
(dharma dravya) did not exist in the universe-space, there would be no 
certain cause of movement. And then there would be no distinction of 
the universe and the non-universe. If the medium-of-rest (adharma 
dravya) did not exist in the universe-space, there would be no certain 
cause of assisting rest. Things will not be stationary, or there will be no 
distinction of the universe and the non-universe. Therefore, owing to 
the existence of both, the media of motion and of rest, the distinction of 
universe (loka) and non-universe (aloka) is established. 

Acarya Nemicandra’s Dravyasamgraha: 

spmssnm cftctT ^ TffcT i 

3TFTTTT ITT vTFTT ^fFTT W 3T#WT (Roll 

spf, SPSFf, cFM, afk - if qfcf jpq facFl ~Q t, 

eft t sfk dl+'icMSfl ^ stFl f| 

The part of space (akasa) which contains the medium-of-motion 
(dharma), the medium-of-rest (adharma), the substance of time 
(kola), the matter (pudgala) and the souls (jlva) is the universe- 
space (lokakasa), beyond which is the non-universe-space 
(alokakasa). 
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Pancastikaya-samgraha 

3TTcFT?T F FfbfFy [d^dyd Ft ^TF FiT fFFU - 
The space (akasa) does not assist 
the motion (gati) and the rest (sthiti) - 

3TRTRT 3OTTO ^ I 

^jf^aisrnrrr teir f%rgTd ter rT?sr ii^ii 

3i|chivmdcbivi J mHR-^JfdIJ u11^ETT ^TfrT Fff^ I 

^^lldySJFTT: f^T: PdfcdPd cRST FF ll^ll 

3FcfFT2f - [ -srf^ ^IcblVIH] ^ W [ WTftsrfcTcFTWWtp] 

Ffd-fTFfF ■% FFFF TTfFcT [ 3idchlVI F^T] FFFF?1 %T Ft (3T«rf?f 
FfF 3TFFFT FFFFF Ft Ff 3^T Ffd-fTFfF ^ Ft Ft), Ft 
[ ^^lldyFFTT: fFTFgT: ] F^lfF-FFTF %g [FF] FTPf (3TFFFT 
3) [ cFSPp] FFf [ PdUiPd ] fTFT Ft? (3TFt FFF FFT F Fit;?) 

If the space (akasa) were the cause of providing not only 
accommodation (avagaha, avakasa), but also of motion 
(gati) and rest (sthiti), why would the liberated souls, of 
the nature of darting upward, stop [(at the summit of the 
universe (loka)]? 


Explanatory Note 


The liberated souls do not go beyond the end of the universe (loka) as 
no medium-of-motion (dharma) exists in the non-universe (aloka), 
beyond the universe (loka). Should the assistance rendered by the 
medium-of-motion (dharma) and the medium-of-rest (adharma) not 
attributed to the space (akasa) which is all-pervasive (sarvagatap. No, 
the space (akasa) has another function; it gives room to all substances 
including the medium-of-motion (dharma) and the medium-of-rest 
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Verse 92-93 


(adharma). As there is no medium-of-motion (dhcirraa dravya), which 
aids movement, in the non-universe (aloka), the liberated souls do not 
go beyond the universe (loka). Otherwise there would be no distinction 
between the universe (loka) and the non-universe (aloka). If we 
attribute the functions of motion (gati) and rest (sthiti) also to the 
space (akasa), then there would be no distinction between the 
universe (loka) and the non-universe (aloka). 


Iwf W vftcfj cfc 3TJPTFT if ffT^TT cR£T t - 

The liberated-souls (Siddha) stay forever 
at the summit of the universe (loka) - 


wwr ^crirgwf fsxgm F^furcr>Fg wmvi i 


rftfT wrrgwf 3rnrr^ fw ii^n 


R^nf frot: i 



3T^fT§f - [ ] ] U^{\ (^RFI 

if) [ Ri^hih ] fagf ^ ^qr f^rfcr 

[ ^ t [ dfMid ] 'PiWm [ wpstfut 3ttwT ^ arf^fr ] 

Trfd-fisifd frfWJW) sfoq FtcTT, [^fcl 

] ^Tf ^TFTtl 

As (Lords) Jina have proclaimed, the liberated-souls 
(Siddha) stay forever at the top of the universe (loka), 
therefore, know that the space (akasa) does not assist 
objects in their motion (gati) and rest (sthiti). 
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Paiicastikaya-samgraha 


Explanatory Note 


Since the liberated-souls (Siddha) stay forever at the top of the 
universe (loka), therefore, it is certain that the space (akasa) does not 
assist objects in their motion (gati) and rest (sthiti). The medium-of- 
motion (dharma dravya) is the cause that assists objects in their 
motion (gati), and the medium-of-rest (adharma dravya) is the cause 
that assists obj ects in their rest (sthiti). 


3TT^T37T TT JirdfWd^ cfc 3T*TTcT '5F7T %TT - 
The reason why space (akasa) does not assist 
the motion (gati) and the rest (sthiti) - 

3TPTRT drujchlTUI I 

MfMfd 3dVf|Ml^rufl lir*U 

qcrf?T ^IHebMUl* I 

UU'dcMd^ebSlfHdTebW ^l*dMR<3&tf: IK'tfll 

3PcPTT$f - [^] ?TK [ 3h<hlid ] 3TTOT [ WR] ^ 

[ wrt^: ] 3jk [ WHebMUl* ] f^rfvT#^ [ STcrfrT ] ^?TT 

[ ^dW^lTd: ] 3ToTt^r Wt [ TT ] 3jk 

[ dlchHI 3idMRdf^: ] (eteFRl) ^ 3TTT ffe ^TT 
[TTTRTfrT] #1 3T^I 

If the space (akasa) be the cause of motion (gati) and of 
rest (sthiti) of objects [the souls (jiva) and the matter 
(pudgala)], it would entail the contraction of the non¬ 
universe (aloka) and also the expansion of the universe 
(loka). 
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Verse 94-95 


Explanatory Note 


Only by accepting that the space (akasa) is not the cause of motion 
(gati) and of rest (sthiti), the boundary between the universe (loka) 
and the non-universe (aloka) can exist. If the space (akasa) be assumed 
as the cause of motion (gati) and of rest (sthiti) of objects and since the 
space (akasa) has existence everywhere, it will not be possible to draw 
a limit in the space (akasa) up to which the souls (jiva) and the matter 
(pudgala) could exist. This would entail the loss of the non-universe- 
space (alokakasa) every moment and, as a result, the universe-space 
(lokakasa) would expand, till it becomes infinite. Therefore, the space 
(akasa) is not the cause of motion (gati) and of rest (sthiti). 


TTTcHTTT TT cfc 3W cFT TTOfTT - 

The conclusion that the space (akasa) does not assist 

the motion (gati) and the rest (sthiti) - 

rlTp srnrrsrnrr WJTfgl^cFTTWfuT uihii-h I 
^ r^uicAfg Trfcrrei c'fowgw fjuwrui* iiwi 

rTW^TrfSTRf JimR^ldchHUI d I chi VIH I 
ffcT TrfoTrf dlchWTTTci SIUddlH UV^U 

3PcTTT$>f - [ dfMIdJ [ wrfr«rfrTcFRTJt ] Tffd 3^T ftsrfd ^ 

(fdfbd) dTRTT [ qrrf STtff ] srf affr ( 3 °q) 3UchlVWj 

3ITOT (3°T) tl [^frT] %TT [ cdlchW^ Vj^ddlH,] 

^ STfdTSlf -aft [fdFrat: HpJIdH] f^RoRf ^ tl 

This establishes that the causes of motion (gati) and of 
rest (sthiti) are the medium-of-motion (dharma dravya) 
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Pancastikaya-samgraha 


and the medium-of-rest (adharma dravya), respectively, 
and not the space (akasa). This has been expounded by 
Lords Jina for the potential (bhavya) listeners of the 
nature of the universe (loka). 

Explanatory Note 


This is the conclusion of the nature of the universe (loka)-, it expounds 
that the causes of motion (gati) and of rest (sthiti) of objects are the 
medium-of-motion (dharma dravya) and the medium-of-rest 
(adharma dravya), respectively. The space (akasa) does not attribute 
to the motion (gati) and rest (sthiti) of objects. 


spf, 3TSpf 3TR TTTcFTVT if TTcUTTst cfft Tf TUfTvT - 

The medium-of-motion, the medium-of-rest and the 

universe-space have oneness in respect of their extension - 

STPTTSTTrTFTTW WTUTdffPTUjj | 

THirmnuirf ii^ii 


'HtIHMRtll'JIlfd | 


3T^TT§f - [ SfTTfsjulchlVII Pd ] 3T«pf 3?fc 3TRiTVT (vtaFRl) 

[ 4WMMRhIU||1h ] TPTFT yf^FT ofi^ [ 3TW^rTT ft ] 3Tjqrsjj[ ift 
Tl cT^TT [ ^MdP^f (fftl-fftr ftng) 

ft?ft FFf ift TT [ TTcFkcPT ] 3FTF1 

[ chefft ] t (ift t) I 
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Verse 96 


The universe-space (lokakasa), the medium-of-motion 
(dharma dravya) and the medium-of-rest (adharma 
dravya) have the same extension (parimana). Hence 
these are inseparable (aprthagbhuta) and since each has 
own special-qualities (visesa guna), these exhibit oneness 
(ekatva) as well as separateness (anyatva). 

Explanatory Note 

All three - the universe-space (lokakasa), the medium-of-motion 
(dharma dravya) and the medium-of-rest (adharma dravya) - have 
the same extension (parimana), i.e., all three have innumerable 
(asamkhyata) space-points (pradesa) and co-exist in the same space. In 
this respect, from the empirical (vyavahara) point-of-view - upacarita 
asadbhiita vyavahara nay a - these are inseparable (aprthagbhuta) 
and exhibit oneness (ekatva). 

However, from the anupacarita sadbhuta vyavahara nay a 1 , these 
substances do not ever lose their respective special (visesa) marks 
(laksana), such as assistance-in-motion (gatihetutva) for the medium- 
of-motion (dharma). Also, from the real point-of-view - niscaya naya - 
the three have their separate existence as individual substances 
(dravya) with own-nature. On both counts, these exhibit separateness 
(anyatva). 

Acarya Kundakunda’s Pravacanasara: 

hi i 11 h i J i u mm mmumhr 3TRm wm i 

cbivll 'Jitai rpri mTuvii T^JT IR-'tf'tfll 


1 . anupacarita sadbhuta vyavaharanaya: This naya holds the self in its 
pure and uncontaminated state ( nirupadhi state) but makes distinction 
between the substance (dravya) and its attribute (guna) - e.g., 
“Omniscience (kevalajhana) is the attribute of the soul,” and “Right 
faith, knowledge and conduct constitute the path to liberation.” (see 
Preface, p. xxx, ante ) 
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Pancastikaya-samgraha 


vTlW sffc 4 3WRT-'S S T T^cTI 1?l ^Ff-'S^T 4k 3T£|4-'£°F 4 
Qll^lchRI °kRT 1?, 3T 8 TfF k4 4k 31^4 4 44 £<»M dWlchRI 4 *$Ql 
4l sfk j^id 4f Mdlfcl 4 ^Tvf-'Syk fcTU kf?T ill kl4f 
k4 4^-1^ 3?k ‘3^M-'S 5 F - 4 <nl=hl=hRI 4 4 1 

The substance of space (akasa dravya) pervades the whole of the 
universe (loka) and the non-universe (aloka). The substances of 
medium-of-motion (dharma dravya) and the medium-of-rest 
(adharma dravya) pervade the universe-space (lokakasa). 
Denoted by transformations in the soul (jlva) and the matter 
(pudgala), the substance of time (kala dravya), together with 
the substances of the soul (jlva dravya) and the matter (pudgala 
dravya), are in the universe-space (lokakasa). 


sTo^f cFT TJrf-3dh?MHI 3TR 4FPT-3T4RWTT - 

The corporeal and incorporeal nature and 
conscious and non-conscious nature of substances - 

3wrwebTc**fki srnrrsrnrr ^ i 

TJrT '£**[&$** kiftcfr ||^\9|| 

31|chlVlchM'dicU STRfswf hlrmR^idl: I 
T^rf ^Icdsloil* tjftcT: kskj IW9II 

3T^TT§f - [ 3HchlVlchM^c||: ] 3TFkm, [ Skrf§j4f ] 

W) 44 ZWA [ ^frfqfT^TT: ] 3TJf4 f, [ ^Icd^oil T^f ] 

i?l [4*J] <3^4 ['Slfa': ] [ksfcj] oHWol 4 [ ■c)d T i: ] 4kR ill 
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The substances of space (akasa), the time (kala), the soul 
( jiva), the medium-of-motion (dharma) and the medium- 
of-rest (adharma) are incorporeal (amurta); the 
substance of matter (pudgala dravya) is corporeal 
(murta). Out of these, the substance of soul (jiva) is with- 
consciousness (cetana). 

Explanatory Note 


The substances with which the qualities (guna) of touch (sparsa), taste 
(rasa), smell (gandha) and colour (varna) associate are corporeal 
(murta). The substances with which these qualities (guna) do not 
associate are incorporeal (amurta). The substance that has 
consciousness (cetanatva) is conscious (cetana). The substance that 
has no consciousness (cetanatva) is non-conscious (acetana). Now, the 
substances of the space (akasa) and the time (kala) are incorporeal 
(amurta). The soul (jiva), by own-nature (svabhava), is incorporeal 
(amurta), but due to its association with the corporeal matter 
(pudgala) in form of the karmas, it is said to be corporeal (murta) also. 
The substances of the medium-of-motion (dharma) and the medium- 
of-rest (adharma) are incorporeal (amurta). Only the substance of 
matter (pudgala) is corporeal (murta). The substances of the space 
(akasa), the time (kala), the medium-of-motion (dharma) and the 
medium-of-rest (adharma) are non-conscious (acetana). Only the 
substance of the soul (jiva) is conscious (cetana). 
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Wt -JTfeWTT 3tR frfwrw - 

The with-activity and without-activity nature 
of substances - 

^TT3T MJJM'chTill W flfcbbRifl F^frT W ^ #FTT I 
MJ-Td'chfUTI Isfsrr WT chlcdchfUII ^ ll^ll 

TTF uTshdl R ffaT: I 

t^TcTcFTUTT ^fcTT: WSfT: TsRJ cbMcM<J||^ \\^6 II 

3i^TT8f - [ TTF wmT: ^Mchldl: ] TTfFd 3^ 

[ TdWTT: ^rf^fT ] TTl%R[ t, [ R ?TW: ] ^ sRT Tlf^T 
tl [ wmT: ] Rfa [ ^HchtUU: ] cfTFf (f^F#‘ 

FfgTTF TTT^R Ft T^) t [ T3FSTT: TsTv[ ^TR^TWT: 
^ ] 3?k T^T 3}$^ eft -cHTRFi'^1 cTRf (fTR?‘ 3 

FTTR FfpTT FTT^FT Ft ^t) tl 

Due to the presence of the external causes, the soul (jiva) 
and the matter (pudgala) are with-activity (kriyavana). 
The remaining substances are without-activity (niskriya). 
The (worldly) soul (jiva) is with-activity (kriyavana) due 
to the external cause of the matter (pudgala), and the 
matter (pudgala) is with-activity (kriyavana) due to the 
external cause of the time (kala). 

Explanatory Note 

There can be two distinctions of substances (dravya): in respect of the 
activity (kriya) and in respect of the being (bhava). The soul (jiva) and 
the matter (pudgala) exhibit both, these are of the nature-of-activity 
(kriyavanta) and of the nature-of-being (bhavavanta). The other four 
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substances (dravya) - the medium-of-motion (dharma), the medium- 
of-rest (adharma), the space (akasa), and the time (kala) - exhibit only 
the nature-of-being (bhavavanta). Movement is the mark (laksana) of 
the activity (kriya). The change-of-being (parinamana) is the mark 
(laksana) of the nature-of-being (bhavavanta). All substances (dravya) 
experience origination (utpada), destruction (vyaya) and permanence 
(dhrauvya) due to their change-of-being (parinamana), since these are 
of the nature-of-being (bhavavanta). This results in changes in their 
modes (paryaya). 

Activity (kriya) takes place only in two substances, the soul (jiva) and 
the matter (pudgala). Due to the activity (kriya), the matter (pudgala) 
has the nature of movement; union (fusion or samghata) or division 
(fission or bheda) takes place in the molecules of matter (pudgala). 
The substance of time (kala) is the external cause of activity (kriya) in 
the matter (pudgala). Similarly, the soul (jiva), contaminated with 
karmas, exhibits movement - activity (kriya). It exhibits union (fusion 
or samghata) with new forms of matter (pudgala) - karmic (karma) 
and quasi-karmic (nokarma) - or division (fission or bheda) from old 
forms of matter (pudgala). The substance of matter (pudgala) is the 
external cause of activity (kriya) in the soul (jiva). The soul (jiva) that 
is rid completely of the karmic-matter (pudgala karma) - the liberated 
soul (Siddha) - is without-activity (niskriya). But since the substance 
of time (kala) is eternal, the matter (pudgala) is never without-activity 
(niskriya). 

Thus, the two substances, the soul (jiva) and the matter (pudgala), are 
of the nature-of-activity (kriyavanta) and also of the nature-of-being 
(bhavavanta). The remaining four substances - the medium of motion 
(dharma), the medium of rest (adharma), the space (akasa), and the 
time (kala) - are only of the nature-of-being (bhavavanta) d 


1 - See also Vijay K. Jain (2018), Acarya Kundakunda’s Pravacanasara - 
Essence of the Doctrine, p. 164-165. 
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TT<f 3TTT 3m rl 5 RTT cT R8RT cR cH8R - 

The marks of the corporeal (murta) and 
incorporeal (amurta) substances - 

^ ff^r^rr iwrr % wr i 

^TT 3T^rf f%Trf IIWI 

■R W iWTT % -Rdf: I 

RR ^elcJUJj? fETRUTRT RRRdlPd ll^ll 

3PcRTTSf - [ ^ Tsfcj] ^r^ill^ll: iWTT: ] 

^ fam t [ % i^rf: srf^RT ] 3 ijjf t affc [ 

[ 3TR?f ^rafrT ] 3?^ fl [ f%TfTfT ] f^Td (TR) [WT] Rd 
RldT RTT (ijjf cT^TT 3RJ?f [ fmiddlPd ] RFR RTdT t (RRcTT t) I 

The substances that are the subjects (visaya) of the 
senses (indriya) are corporeal (murta) and the remaining 
substances are incorporeal (amurta). Both kinds of 
substances - corporeal (murta) and incorporeal (amurta) 

- are the subject of the mind (mana). 

Explanatory Note 


Touch (sparsa), taste (rasa), smell (gandha), colour or form (varna) 
and sound (sabda) are the objects of the senses (indriya). Touching is 
touch. Tasting is taste. Smelling is smell. Seeing is colour. Sounding is 
sound. Since the mind is variable, it is not admitted to be a sense. But, 
it does assist cognition (upayoga). Without the mind the senses cannot 
function in their province. Sensory-knowledge, therefore, is the 
province of both, the senses (indriya) and the mind (mana). 

The corporeal (murtika) qualities are recognized by the senses 
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(indriya). The non-corporeal (amurtlka) qualities are not recognized 
by the senses (indriya). Thus, that which is amenable to recognition by 
the senses is the mark (laksana) of the corporeal (murtika) substance 
(dravya), i.e., the physical matter (pudgala). That which is not 
amenable to recognition by the senses is the mark (laksana) of the 
incorporeal (amurtlka) substances (dravya), i.e., the soul (jlva,), the 
medium-of-motion (dharma■), the medium-of-rest (adharma), the 
space (akasa), and the time (kola). 

The object of scriptural knowledge (srutajnana) is the ‘sruta’ - the 
knowledge in comprehensible form or the Scripture. It is the province 
of the mind (mana). With the help of the mind (mana), the soul (jlva) 
with destruction-cum-subsidence (ksayopasama) of scriptural- 
knowledge-obscuring (srutajnanavaranlya) karma, engages in 
attainment of the knowledge contained in the Scripture. Or, 
scriptural-knowledge is the Scripture. It is the object of the mind. The 
mind is capable of accomplishing it independently, without the help of 
the senses. The senses are the instrumental cause of scriptural- 
knowledge by convention (parampara) only. 

Acarya Umasvamfs Tattvarthasutra: 

IR-qo|| 

FRf, TFT, erf (Tq], ^ -qfq qqqq: qfq =£ 

fqqq t srqfq q<qjqq qrq qq-qq fqqqf qrl qrqqt ti 

Touch (sparsa), taste (rasa), smell (gandha), colour or form 
(varna) and sound (sabda) are the objects of the senses. 

IR-q^ll 

qq qq fqqq ^qqrqqfqq qqjsf ■§' 3iqqT qq qq qqfqq i?i 

Scriptural knowledge (srutajnana) is the province of the mind 
(mana). 
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cZTcffTT-cFTH 3TIT [h^-cFTTT W - 

The nature of the empirical time (vyavahara kala) and 
the substance-of-time (dravya kala, niscaya kala) - 

^RTT MRuTW^cfr mRu'I'WI I 

T3TT ^TRTT HTTTWt fcTR^t ||^oo|| 

cFM: L|Ruim^: MRU|M-Ti ^chldU^T: I 
WTTR: WR: f^RTrT: ll^ooll 

3TRRT?if - [ RRT: mRuhh^cT: ] ^iTeT TpRrrc f[ ^?fT t 

(3T8lf?f oqoT^R^Tel RTT ^frcf-^ldT ^ TfRTR {JTT ^cTT t) I 
[ mRuhH: ^©McbMU^W: ] 'qft^TTR ^Flel Tl ^cTT fl [^TT: 
■q^: WTTR: ] Ti? °F>T tl [ cFM: ^TW: ] 

^ftct ^nR^npc w Prt ti 

The empirical time (vyavahara kala) originates from 
modifications (parinama) [of the soul (jiva) and the 
matter ( pudgala)\. The modifications (parinama) 
originate from the substance-of-time (dravya kala). This 
is the nature of two kinds of the time (kala). The 
empirical time (vyavahara kala) is transient 
(ksanabhangura) and the substance-of-time (dravya kala) 
is permanent (nitya). 


Explanatory Note 

There are two kinds of time (kala): 1) the substance-of-time or the 
real-time (dravya kala or mukhya kala or paramartha kala or niscaya 
kala), and 2) the empirical-time or conventional-time (vyavahara 
kala). The mode (paryaya) of time (kala), called ‘samaya’, is the 
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empirical time (vyavahara kala), and the underlying substance is the 
substance-of-time (dravya kala). 

The empirical time (vyavahara kala), a mode (paryaya) of the 
substance-of-time (dravya kala), is recognized by modifications 
(parinama) in the soul (jlva) and the matter (pudgala). Modifications 
(parinama) in the soul (jlva) and the matter (pudgala), therefore, are 
conventionally spoken as the originators of the empirical time 
(vyavahara kala). 

The substance-of-time (dravya kala) has its mark (laksana) as 
continuity of being (vartand). The empirical-time (vyavahara kala) is 
determined (recognized) by modification in other substances, which 
are ascertained by others. It is threefold, the past (bhuta), the present 
(vartamdna) and the future (bhavisyata). The substance-of-time 
(dravya kala), however, is the underlying substance (dravya)-, the idea 
of the past, the present and the future is secondary. 

The empirical-time (vyavahara kala) is transient since it is the mode 
(paryaya) of the substance-of-time (dravya kala) and has existence for 
a period denoted by ‘samaya’. The substance-of-time (dravya kala) is 
permanent (nitya) since it exists eternally in own-nature (svabhava), 
with its qualities (guna) and modes (paryaya). 

Acarya Kundakunda’s Prav acanasara: 

iu-iKl Id-did -srfd ‘^nrr MhUddfin i 

WTFT FT fa TTR3TT fcrfd |R-qo|| 

f^PrT TMFJM s(5q TFR =FT # 3# TFR 3 

#tt, #tt Wdi 3 

ihn 'll 

The simultaneous origination (utpada) and destruction (vyaya) 
in form of the ‘samaya’ takes place in the substance of time 
(kala dravya)-, it also exhibits permanence (dhrauvya), being 
established in own-nature (svabhava). 
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Pancastikaya-samgraha 

chid c& fTOT 3ffT ^Riich, f^TFT - 

The time (kala) is permanent (nitya) 
as well as transient (ksanika) - 

cfflc% frT ^ cTcT^FTT ^TT^T^rrt I 

aojuuroi^-ffl 3T^fr ll^o^ll 

cFTc-T ffrT oER^T: SJcrfw feb I 

-srM5iys«tV4M'0 cO^Fri't'^-srraY 11*0*11 

31*TOTSf - [ cFM: ^frT TT oiR^I: ] %TT TOT^T 

[ ^Iciy^Mch: ] TT£R WW I" wfcTO [ fWT: TO?fcT ] 

( pf^chTd) fWT tl [»«# 3RT: ] ^TO 3T$qfa 'KRsTOcHTd 
TOTRTT f 3^ foR^mi t cTSTT [ dMdt^l41 ] (TOTF-3T^TT Tl) 
ftsrffi M *ft t (3T?lf^‘WTf’ ^Ft WTO 3 «npT f^TOTTW *ft 
W W t)| 

The expression ‘time’ (kala) indicates the existence 
(satta) of the substance-of-time (dravya kala, niscaya 
kala)\ it is, therefore, permanent (nitya). The other, the 
empirical-time (vyavahara kala), originates and gets 
destroyed incessantly; collectively, it is enduring. 

Explanatory Note 


The verse highlights the two divisions of ‘time’; one is permanent 
(nitya), and the other is transient (ksanika). 

The term ‘time’ (kala) indicates the existence (satta) of the substance- 
of-time (dravya kala, niscaya kala). The expression itself indicates 
that there is a substance called ‘time’ (kala), which is permanent 
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(nitya). That which originates and gets destroyed immediately 
thereafter is, in fact, the mode (paryaya) of the same ‘time’ (kala). 
Itself transient, it continues in form of a series; therefore, ‘time’ (kala) 
is also enduring. Thus, the empirical-time (vyavahara kala), with 
‘samaya’ as its basic unit, is also known by avail, palyopama, 
sagaropama, etc., which indicate different durations of time. 

The difference between the substance-of-time (dravya kala, niscaya 
kala) and the empirical-time (vyavahara kala) is expressed in another 
way. The substance-of-time (dravya kala, niscaya kala) is without- 
beginning and without-end - anadi-ananta - and is not expressed by 
intervals of conventional time, like ‘samaya’. Not being a subject of 
the senses (indriya), it is incorporeal (amurta). It comprises 
innumerable (asamkhyata) time-atoms (kalanu) inhabiting the entire 
universe-space (lokakasa). Each time-atom (kalanu) has single space- 
point (pradesa); it is thus without space-points - apradesi. The time- 
atom (kalanu) transforms into the mode (paryaya) that is the 
empirical-time (vyavahara kala) manifested in form of duration or 
‘samaya’. 
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cfth efr ^iHi t, ^twtt f - 

The time (kala) is a substance (dravya) but 
without the attribute of ‘body’ (kaya) - 

cbM mwi srnTrsrnrr ^ i 

<ccTf|WI cbld'fH ^ xnf?sr ^FPTrf ll^o^H 

TTyf chMIchIV) STRfsnff ^cfT: I 

5TOT *WW cj ^TTf^T cbH^H ll^o^ll 

3i^TT8f - [TT%] ^ [ ebldlchlV) ] ■SFTeT, 3TWT [ Smfsnff ] qrf , 
3T«rf [ [ -5T ] 3^ [ 'jfr^T: ] (TTT) [ 

cWcf] ‘s^T qrtf f, [ chldfM r|] W3 ^TeT qjt 

[ cblikdHj qrPTW 3Tf^T] f| 


These - the time (kala), the space (akasa), the medium- 
of-motion (dharma), the medium-of-rest (adharma), the 
matter (pudgala), and the souls (jiva) - are designated as 
substance (dravya), but the substance of time (kala) does 
not have the attributes of ‘body’ (kaya). 

Explanatory Note 


The time (kala) is a substance (dravya) because it has the 
characteristic attributes of a substance. Substance has been defined in 
two ways. Existence is with origination (utpada), destruction (vyaya) 
and permanence (dhrauvya). And, that which has qualities (guna) and 
modes (paryaya) is a substance (dravya). Both these definitions apply 
to the time (kala). It is explained as follows. The time (kala) exhibits 
permanence (dhrauvya) based on its internal cause - svanimittaka - 
because it persists in own nature (svabhava). Origination (utpada) and 
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destruction (vyaya) in the time (kala) are based on external causes - 
paranimittaka - and also due to internal causes - svanimittaka - in 
view of the rhythmic rise and fall, ‘agurulaghuguna’. Further, the 
time (kala) also has two kinds of attributes (guna), general (samanya 
or sadharana) and particular (visesa or asadharana). The particular 
(visesa or asadharana) attribute (guna) of the time (kala) is assisting 
substances in their continuity of being through gradual changes - 
vartana - and the general attributes include lifelessness (acetanatva), 
without having a form (amurtatva), minuteness (suksmatva) and 
power of maintaining distinction with all other substances 
(agurulaghutva). The modes (paryaya) of the time (kala), charac¬ 
terized by origination (utpada) and destruction (vyaya), must be 
similarly established. Since both the definitions of the substance 
(dravya) apply to the time (kala), it is established as an independent 
substance, like the space (akasa). 

The time (kala) has been mentioned separately because it lacks the 
plurality of space-points (pradesa). We cannot attribute multitude of 
space-points (pradesa) to the time, neither from the real (niscaya) nor 
from the figurative or conventional (vyavahara) point-of-view. The 
time (kala) is not a ‘kdya’ or ‘body’. 

With regard to the medium-of-motion (dharma), etc., multitude of 
space-points has been mentioned from the real (niscaya) point of view. 
For instance, it has been mentioned that there are innumerable 
(asamkhyata) space-points (pradesa) in the medium-of-motion 
(dharma), the medium-of rest (adharma) and in each individual soul 
(jiva). Similarly, multitude of space-points is attributed to the atom 
with a single space-point, figuratively, from a certain point of view, 
called purvottarabhavaprajhapana naya. But for the time (kala) there 
is no multitude of space-points from either point of view, real and 
figurative. Therefore, the time (kala) has no spatiality (kayatva). 

The existence of a substance is characterized by simultaneousness of 
origination (utpada), destruction (vyaya), and permanence 
(dhrauvya). Without the space-points (pradesa) of the substance 
(dravya), its existence cannot be maintained. If not even one space- 
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point (pradesa) is attributed to the substance of time (kala), the root of 
its existence will vanish. One may argue, why not accept just the mode 
of ‘samaya’ without the existence of the atom of time (kalanu)? The 
answer is that the mode of ‘samaya’ cannot sustain itself without the 
associated permanence (dhrauvya) of the substance (dravya) that is 
the atom of time (kalanu). The support of the mode of ‘samaya’ is the 
atom of time (kalanu) havingjust one space-point (pradesa). With this 
scheme, the origination (utpada), the destruction (vyaya), and the 
permanence (dhrauvya) in the substance of time (kala dravya) can 
occur simultaneously. Someone else may argue, why not consider the 
substance of time (kala dravya) as one indivisible whole occupying the 
whole of the universe-space (lokakasa), rather than as innumerable 
atoms of time (kalanu) filling up the universe-space? The answer is 
that if the substance of time (kala dravya) is one indivisible whole, the 
mode of ‘samaya’ cannot be established; only when the indivisible 
atom of matter (pudgala-paramanu) traverses slowly from one space- 
point (pradesa) to the other, the mode (paryaya) of the time ‘samaya’ 
appears as the time-atoms (kalanu) are different in the two space- 
points. 

One may argue next that if the substance of time (kala dravya) is 
considered to be an indivisible whole comprising innumerable space- 
points (pradesa) filling up the universe-space (lokakasa), as the 
indivisible atom of matter (pudgala-paramanu) traverses slowly from 
one space-point (pradesa) to the other, the mode (paryaya) of the time 
‘samaya’ can be established. This argument entails great fault. If the 
substance of time (kala dravya) is considered to be an indivisible 
whole, there can be no difference of mode (paryaya) of the time 
‘samaya’. As the indivisible atom of matter (pudgala-paramanu) 
would traverse from one space-point (pradesa) to another, it will 
encounter the same mode of the time ‘samaya’ in ah space-points 
(pradesa). There will be no difference of the time, that is, the ‘samaya’. 
The mode of the time ‘samaya’ can only be established when the time- 
atoms (kalanu) are different in different space-points (pradesa) of the 
space (akasa). The argument has another fault. The substance of time 
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(kala dravya) does not exhibit the oblique-collection (tiryakpracaya)-, 
it exhibits only the upward-collection (urdhvapracaya). If the 
substance of time (kala dravya) is considered to be an indivisible whole 
comprising innumerable space-points (pradesa) filling up the universe 
(loka), it must exhibit the oblique-collection (tiryakpracaya). And then 
the oblique-collection (tiryakpracaya) must become the upward- 
collection (urdhvapracaya). This is not tenable. The mode of the time 
‘samaya’ can only be established when the substance of time (kala 
dravya) is considered as comprising the atoms of time (kalanu), each 
occupying one space-point (pradesa). 1 

Acarya Umasvamf s Tattvarthasutra: 

wr ii 

The time (kala) also is a substance (dravya). 

: im-'soit 

W WoT 3TWT ‘WT’ WIT il ‘Tm’ TM ^ qqfq f | iqyrfq 
cl^HHobTel Vfh TTWTbl # t cTqifq 'SJcT-qfWT efft 3#5JT xf 
3TWT ‘Wl’ tl 

It (the conventional time) consists of infinite (ananta) instants 
(samaya). 


1 - See also Vijay K. Jain (2018), Acarya Kundakunda’s Pravacanasara - 
Essence of the Doctrine, p. 187-188. 
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Pancastikaya-samgraha 

cfr ar^rrsr w rkt - 

The fruit of knowing the group of five 
substances with bodily-existence (pancastikaya) - 

Tier ircwurtfR xf^TWTF fcrififuiTii i 

TPT^m TTt ^cHsr^R'iftcHa* ll^o^ll 

W5RTTT? f^TFT I 

^ TFTIRT TT T TT^R ^:^L|RrI 8TR ll^o^H 

3PcPTT$f - [ TTcTR ] MR [ W^RTUT ] ¥^R ^ TTTC^T 
[ xr^lPWchlilUil^ ] ‘wfef^'R-W’ ^Ft [ f^fFT ] [ 'R: ] 

Ml [ TTR^RT ] TFT-t'T ^ ] ?toT f, [ TT: ] off 

[ ^.-(dMRRIgTR TTT^T ] ^:RsT 3 RftfTd ifcr tl 

This way, if a man, after knowing the group of five 
substances with bodily-existence (pancastikaya- 
samgraha) - the essence of the Doctrine - gets rid of 
attachment (raga) and aversion (dvesa), he realizes 
freedom from misery (duhkha). 

Explanatory Note 


This treatise is known as ‘pancastikaya-samgraha’. It is a discourse on 
five astikaya and six dravya. It expounds the Reality of substances. 
The man who understands, with a view to benefit himself, the essence 
of this discourse and then applies the knowledge to know own soul - 
that is utterly pure by nature but bound with the karmas from 
beginningless time - gets rid of the bondage of existing karmas, does 
not get bound with fresh karmas, and thus realizes freedom from 
misery (duhkha). 
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Verse 104 

^:TsT TT frqRRT ^ W - 

The sequence of getting rid of misery (duhkha) - 

^■IWI JT^ d^Upi^UW^i | 

wfwFT^Ffr ^rrrafr 11^0x11 

^Ir^ddsf d^Wdl^d! f^rWT^: I 
UVlfad'lHI&fcfi ^rafrT ^rTUTTUfr ^ftcT: ll^oXII 

3i^TTSf - [ [ TirT^ 3T*f ^TT ] ^ 3T«f ctf 

[ d^WTtHW: ] ^FT ^TTcTT pTT, [ fd£dM^: ] 

FRtT ('^fd% ^TT ^R), [ WTfadTF#T: ] TFT-t'T ^ 

WftRT (ftfrf) ^Rt£, [ ST^fcT] ^T 

f^RT^ 1T37T ■§, t^TT 'ft?IT i?| 

When, after knowing the essence of the Doctrine 
expounded herein, the soul (jiva) makes effort as per the 
discourse, it gets rid of wrong-belief (darsanamoha ), 
subdues attachment (raga) and aversion (dvesa), and 
destroys the upcoming as well as the previously-bound 
karmas. 


Explanatory Note 


This verse details the sequence of realizing freedom from misery 
(duhkha). The soul (jiva) first gets to know the pure-soul that has 
consciousness (cetana) as its nature (svabhava). It makes effort to 
follow the pure-soul and, consequently, gets rid of wrong-belief 
(darsanamoha). Due to the right understanding of own-nature, the 
light of knowledge appears in the soul. The result is that attachment 
(raga) and aversion (dvesa) get subdued. Without attachment (raga) 
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Pancastikaya-samgraha 

and aversion (dvesa), the upcoming as well as the previously-bound 
karmas are vanquished. With no remaining cause of bondage in 
operation, the soul attains, forever, its own-glory. 


w stpetp} fsrcfafi trttm 

^rr opif^ ^ tftm fani 

This completes the first mega-chapter of 
Acarya Kundakunda’s Pancastikaya-samgraha outlining the 
six substances (dravya) including 
the five-with-bodily-existence (pahcastikaya). 

^ ^ ❖ 


My obeisance humble 

at the Worshipful Feet of Acarya Kundakunda, 
the author of this Scripture. 

My worshipful reverence to 
Acarya Amrtacandra and Acarya Jayasena 
whose commentaries 

have made it possible for me to apprehend the profound 
Doctrine expounded in this Scripture. 

II aft wW 'W : 1 II 






















MEGA-CHAPTER-2 


HcJ- TTt^TTPf 

The Nine Objects (padartha) - 
and the 

Path to Liberation 


* RJM'RH'U'I 3frr yfrf^IcncHJ * 

arfarcff^ui frorr 3rw^r^nnif wratr i 
%f*T TFrf tftcRsTfH ciWriM 11^0^1 

3Tf^H f^RTTT 3^T^ic|chHU| tt^TR I 

ftaf xr^Tsf^r -qpf Tfr^pj cra^nfa na°mi 

3P<5PTTSf - [ 3W^c|chKU| ] ^ (RtST ^TRnT^T 

[ RFTsfa wft ^ [ feuw 3TfacrST] f?R 3 

[ rTTf XT^TSf^r ] ^ t)4^| cfr (^) -q^jsf^q- ^ cT^TT 

[xfrarPT -qpf ] ^ rfI [ cra^nfa] ^tti 

INVOCATION 

After making obeisance humble, by bowing my head, to 
Lord Mahavira, the cause of freedom from rebirth, I shall 
expound the derivatives of the six substances (dravya) - 
the nine objects (padartha) - and the path to liberation 
(moksa). 
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Paiicastikaya-samgraha 


Explanatory Note 


At the beginning of this mega-chapter, Acarya Kundakunda makes 
obeisance to Lord Mahavira, the ‘apta’ or the Supreme Lord, and 
declares the subject-matter of his discourse. 

In the present era, Lord Mahavira, the twenty-fourth Tirthankara, is 
the last revealer of the true ‘dharma’ that guides the potential souls. 
He is the cause of freedom from rebirth or of liberation (moksa); by 
following the path shown by Lord Mahavira, one gets to the supreme 
state of liberation. 

As has already been elucidated, the five substances with bodily- 
existence (pahcastikaya) together with the substance of time (kala), 
constitute the six substances (dravya). These six substances give effect 
to nine objects (padartha), the subject-matter of this discourse. 
Comprehension, without doubt, delusion or misapprehension of the 
nine objects (padartha), leads to right-perception (samyagdarsana) 
and right-knowledge (samyagjhana), the two main constituents of the 
empirical (vyavahara) path to liberation. The empirical (vyavahara) 
path to liberation, by convention, leads to the real (niscaya) path to 
liberation. The real (niscaya) path to liberation consists in realizing 
the pure-soul-substance (suddha atmatattva) through undivided 
interest (ruci), clear observation (pratlti) and unwavering experience 
(anubhuti). 
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rframpf w ttstu - 
Briefly, the path to liberation - 


Verse 106 


UUM<JITUT^t{ ^cTrfTrf TR^TwfT#^ I 

^uickci^H^cw' ^nfr^ -uji^liR^uih i 
ffr^RT ^rafrT TTFlf WTPTf d<&i<^dNH, ll^o^ll 

3P^TTSf - [ ^UIckd^H^cW* ] tfwjefeel 3?R ^TR Tl TTfTd, 

[ tm^MRsluiq ] t! T%d [^nfw] ^nfu, [rcei^Ihih] 

cT<&lff& ( ^ f^rt) [ WTHT ] -aft [ Tfr^RT TTPf: ] W 

^RT : RT T f [ ^rafrT ] "gYcTT i? I 

For the potential (bhavya) souls with discerning intellect, 
the path to liberation consists in following conduct 
(c&ritra) that is rid of attachment (raga) and aversion 
(dvesa), and equipped with right-perception 
(samyagdarsana) and right-knowledge (samyagjnana). 

Explanatory Note 


Realization of the pure-soul-substance (suddha atmatattva) is 
liberation (moksaj bondage (bandha) is the cause of obstruction in its 
realization. The abode of liberated souls is full of precious jewels, 
including infinite-knowledge. The path to this abode consists in right- 
conduct (samyakcaritra), rid of attachment (raga) and aversion 
(dvesa), and equipped with right-perception (samyagdarsana) and 
right-knowledge (samyagjnana). Only those potential (bhavya) souls 
who own discerning intellect are able to tread this path. The non¬ 
potential (abhavya) souls, and even the potential (bhavya) souls who 
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Pancastikaya-samgraha 

engender wrong-belief (mithyadarsana) and are ever engaged, due to 
attachment, etc., in pleasures of the senses, do not tread this worthy 
path to liberation. 

Here, let us understand the concepts of association (anvaya) and 
distinction (vyatireka). That in whose presence the effect (karya) takes 
place is association (anvaya). That in whose absence the effect (karya) 
does not take place is distinction (vyatireka). This is explained further: 
The middle-term (hetu) has both - association (anvaya) and 
distinction (vyatireka) - with the major-term (sadhya). Association 
(anvaya) establishes the homogeneousness (sadharmya), and 
distinction (vyatireka) the heterogeneousness (vaidharmya) with the 
major-term (sadhya). Association (anvaya) establishes the logical 
connection (vydpti) by positivity: “The hill is full of fire (major-term) 
because it is full of smoke (middle-term), as a kitchen,” - the presence 
of the major-term (sadhya) is attended by the presence of the middle- 
term (hetu or sadhana) - presence-in-homologue (sadharmya). 
Distinction (vyatireka) establishes the logical connection by 
contrariety: “The hill has no smoke (major-term) because it has no fire 
(middle-term), as a lake,” - the absence of the major-term (sadhya) is 
attended by the absence of the middle-term (hetu or sadhana) - 
absence-in-heterologue (vaidharmya). 

Homogeneousness (sadharmya) and heterogeneousness (vaidhar¬ 
mya) are relative to each other and always go together. The middle- 
term (hetu) is qualified by both - homogeneousness (sadharmya) and 
heterogeneousness (vaidharmya). 

Smoke has invariable togetherness (avinabhava) with fire: smoke 
means existence of fire, and there is no smoke without fire. Fire, on the 
other hand, has no invariable togetherness (avinabhava) with smoke 
as there can be fire without smoke. It cannot be said that fire must 
have smoke, and that without smoke there is no fire. 

But existence and non-existence have mutual (ubhaya) invariable 
togetherness (avinabhava)-, non-existence is always accompanied by 
existence and existence is always accompanied by non-existence. This 
is because existence and non-existence, both, are qualifying attributes 
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Verse 106-107 


(visesana) of the same substratum, i.e., the entity (dharmi)J 
The association (anvaya), or the presence of, these eight attributes 
leads one to the path to liberation: 1) right-perception (samyag- 
darsana) and right-knowledge (samyagjhana), 2) right-conduct 
(samyakcaritra), 3) rid of attachment (raga) and aversion (dvesa), 4) 
disposition (bhava) of liberation, 5) right path (marga), 6) potentiality 
(bhavyata), 7) right intellect (buddhi), and 8) rid of passions fkasaya). 
The distinction (vyatireka), or the absence of, these eight attributes 
does not lead one to the path to liberation. 


cFi Terser - 

Right perception, knowledge and conduct - 

WOrt TTIWOT WOT I 

wfrrr n^o\9ii 

TPZRRcf KTgH ^TTcfFTT %WTfWTt WV{ I 

Pd^dUHiPm^ n^oV9ii 

3PcRTT§f - [ ^TRHf ] «TTojf ^TT) [ ST7g[PT] 

[ yuidM ] ■RO|cKd f, [ 3TfsrnrT: ] RTRT [ ^FPT] 

RR t, [ PcH^UHlfuilp] RFf TR -aft [ PdN<JN ] (fg-3?fTS 
^PsRT) fWTf ^ Tltd [ TPWRT: ] TFRTRRf RPTT [ ^iP^H] 
RTfe tl 


1 - See also Vijay K. Jain (2016), Acdrya Samantabhadra’s Aptamimamsa 
- Deep Reflection On The Omniscient Lord, p. 36-37. 
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Pancastikaya-samgraha 


Belief in the objects - the nine padartha - is right- 
perception (samyaktva, samyagdarsana), cognizance of 
these objects as these are is right-knowledge 
(samyagjnana), and, for those treading the path to 
liberation, to have disposition of equanimity - samabhava 
- toward the objects of the senses is right-conduct 
(samyakcaritra). 


Explanatory Note 


There are nine objects (padartha), also called ‘bhava’. The five 
substances with bodily-existence (pahcastikaya), together with the 
substance of time (kola), are the six substances (dravya). These 
constitute two objects (padartha), the soul (jiva) and the non-soul 
(ajiva). Due to the intermingling of the souls (jiva) and the matter 
(pudgala), the other seven objects (padartha) originate. 

The acquisition of right-belief in the nine objects (padartha), as these 
truly are, is right-perception (samyaktva, samyagdarsana). On 
destruction of wrong-belief (mithyatva, mithyadarsana) emerges 
right-perception (samyaktva, samyagdarsana). When the soul (jiva) is 
enveloped by wrong-belief (mithyatva, mithyadarsana), the nature of 
the nine objects (padartha) appears to be perverted. Right-perception 
(samyaktva, samyagdarsana) is the seed that grows into unshakeable 
belief in the pure soul-substance that has consciousness (cetanatva) as 
its nature. 

On acquisition of right-perception (samyaktva, samyagdarsana), the 
soul (jiva) starts cognizing the nine objects (padartha) without doubt 
(samsaya), indefiniteness (vimoha or anadhyavasaya), and perversity 
(viparyaya or vibhrama). Such cognizance of the nine objects 
(padartha) is right-knowledge (samyagjnana). (see also p. 5, ante.) 

On acquisition of both, right-perception (samyaktva, samyagdarsana) 
and right-knowledge (samyagjnana), the soul (jiva) sets aside all 
misleading paths and starts treading the right path to liberation. Rid 
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Verse 107 


of attachment (raga) and aversion (dvesa), it adopts the disposition of 
equanimity - samabhava - toward the objects of the senses. This 
uncontaminated, knowledge-based disposition of the soul is right- 
conduct (samyakcdritra). Right-conduct (samyakcdritra) is delightful 
not only for the present but also for the future; it is the seed of the 
ineffable bliss of freedom from rebirth, i.e., liberation. 

Acarya Kundakunda’s Samayasdra: 

^flclldlbl^.ui' Tpcqyf upf I 

^rnrf ttttt ^ 

41c||R t +i ^ ■qq =b<il 1?l 

RihIs "q i?i <i j iiPy*> 'qq hRcmmi 

'H^cbyllR^ i?l TFi Rfsj ■qq RFf f'I 

Belief in the nine objects ( padartha) as these are is right faith 
(samyagdarsana) . Knowledge of these objects without doubt 
(samsaya), indefiniteness (vimoha), and perversity (vibhrama), is 
right knowledge (samyagjnana). Being free from attachment, 
etc., is right conduct (samyakcdritra). These three, together, 
constitute the path to liberation. 


209 



















Paiicastikaya-samgraha 

Ter ^rr tut ttsit ttsut ttttt - 

The nine objects (padartha) and their nature - 


^fldj^dj qwr wf w ?tf*r i 

^rarfbT^nr^srt *ftcHsh ^ w^frr % 3j£T ii^o^h 

vjflcii'jfldl 'mm wr m -diwdwdl: i 
fldtPH^dSTT Tfr^rg- % 3TSlf: ||^o<S|| 

3i^7TSf - [ dldldldl m^ I - ] Tffa 3^: ^ ^ (3}$^ 

T(TT T^M) T^TT [ [ W?T ] [ MIM ] T n T T 3fR 

[ 3TTTTcT: ] mWt, [ fl'd-llH^dSJT: ] #5R, «fa [ ] 3fk 

[tfr^T: ] [% 3T2jf: ^f^T] 3 (T^) (m, 3T«f) tl 

The two (main) objects (padartha, hhava) are the soul 
(jiva) and the non-soul (ajiva), and due to these are the 
(seven) objects - merit (punya), demerit (papa), influx 
(asrava), stoppage (samvara), dissociation (nirjara), 
bondage (bandha), and liberation (moksa)-, these are the 
nine objects (padartha, hhava). 

Explanatory Note 


The nine objects (padartha, hhava) are the soul (jiva), the non-soul 
(ajiva), merit (punya), demerit (papa), influx (asrava), stoppage 
(samvara), dissociation (nirjara), bondage (bandha), and liberation 
(moksa). 

As has already been expounded (see verse 16, ante), that which has 
consciousness (cetanatva) as its mark (laksana), is the substance of 
soul (jiva). That which has non-consciousness or lifelessness 
(acetanya) as its mark (laksana) is the substance of non-soul (ajiva). 
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Verse 108 


The non-soul (ajiva) substances are five: the matter (pudgala), the 
medium-of-motion (dharma), the medium-of-rest (adharma), the 
space (akasa), and the time (kala). The soul (jiva) and the non-soul 
(ajiva) are the two fundamental substances which have their own 
independent existence (astitva) and nature (svabhava). 

The other seven objects (padartha, bhava) are due to the intermin¬ 
gling (samyoga) of the soul (jiva) and the matter (pudgala). 

The auspicious (subha) dispositions (bhava) of the soul (jiva), like 
giving of gifts (dana) or worship of Lord Jina, constitute psychic-merit 
(bhava-punya); the resulting bondage of the soul (jiva) with pleasant- 
feeling (satavedaniya) karmas is material-merit (dravya-punya). 

The inauspicious (asubha) dispositions (bhava) of the soul (jiva), like 
attachment (raga) and aversion (dvesa), constitute psychic-demerit 
(bhava-papa); the resulting bondage of the soul (jiva) with unpleasant- 
feeling (asatavedaniya) karmas is material-demerit (dravya-pdpa). 

The dispositions (bhava) of the soul (jiva), tinged with delusion 
(moha), attachment (raga) and aversion (dvesa), constitute psychic- 
influx (bhavasrava); the resulting influx (dsrava) of the karmas into 
the soul (jiva) is material-influx (dravyasrava). 

The stoppage of dispositions (bhava) of the soul (jiva), tinged with 
delusion (moha), attachment (raga) and aversion (dvesa), constitutes 
psychic-stoppage (bhavasamvara); the resulting stoppage (samvara) of 
influx of new karmas into the soul (jiva) is material-stoppage 
0dravyasamvara). 

With increasing purity, the soul (jiva) engages in the twelve kinds of 
austerities (tapa) to subdue the power of and attain dissociation of the 
already-bound karmas; this is psychic-dissociation (bhavanirjara). 
The actual dissociation of the karmas is material-dissociation 
(dravyanirjara). 

The dispositions (bhava), resulting from delusion (moha), attachment 
(raga) and aversion (dvesa), which impart greasiness (snigdhata) to 
the soul (jiva) is the psychic-bondage (bhavabandha). Due to the 
psychic-bondage (bhavabandha), the soul (jiva) and the karmas get 
bound with each other - as the particles of dust stick onto the oily body 
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of a man. This intermingling (samyoga) of the soul ( jiva,) and the 
material-karmas (dravyakarma) in the same space-points (pradesa) is 
the material-bondage (dravyabandha). 

The dispositions (bhava) of the soul (jiva) that have the power to 
dissociate it completely from all karmas and thus transform it into its 
pure state constitute the psychic-liberation (bhavamoksa). The state 
of the soul (jiva) that is completely rid of all karmas is the material- 
liberation (dravyamoksa). 


■sftcr-T^Tsf cFT oHUsUM - 

The object that is the soul (jiva-padartha) - 


WlTrSTT PuiccTKI ^UjUlMfl I 

ii^ii 


■jfraT: TRTRWT f^rTT: ^JdHIrMchl ftfoSTT: I 


3T^PTTSf - [ TjftcfT: ^ ^ t - [ 

■f^rTT: ] TETRI' 3^ fe| [ ^IdHIrMchl: ] 3 ’dcHIrRcf-; [ 3Tfb ^T] 

cT^TT [ dMiTMH^nTT: ] ^ f| [ ] TTRlft 

"4* 'RT^' 3T£[fd %RTf?cf i? llTg' ^1? ^ 

cfl^ 3T$qfa '^Tfit! tl 

The souls (jiva) are of two kinds: transmigrating 
(samsari) and liberated (mukta, Siddha). These have the 
marks (laksana) of consciousness (cetana) and cognition 
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Verse 109 


(upayoga). The transmigrating (samsari) souls (jiva) are 
with body (sarira) and the liberated (mukta, Siddha) 
souls (jiva) are without body (sarira). 

Explanatory Note 


The two kinds of souls (jiva) are: 1) transmigrating (samsari), 
meaning impure (asuddha)', and 2) liberated (mukta, Siddha), 
meaning pure (suddha). Both kinds of souls (jiva) have the nature of 
consciousness (cetana). Consciousness (cetana) can be either pure 
(suddha) or impure (asuddha). Pure-consciousness (suddha cetana) 
comprises knowledge-consciousness (jhanacetana). Impure¬ 
consciousness (asuddha cetana) comprises karma-consciousness 
(karmacetana or bhavakarma) and fruit-of-karma-consciousness 
(karmaphalacetana). 

Consciousness (cetana) manifests in cognition (upayoga). The 
liberated (mukta, Siddha) souls (jiva) have pure (suddha) knowledge- 
and perception-cognition. The transmigrating (samsari) souls have 
impure (asuddha) knowledge- and perception-cognition in form of 
sensory-knowledge, etc. 

The transmigrating (samsari) souls are marked by association with 
physical body (sarira). The liberated (mukta, Siddha) souls have no 
physical body. 
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Five particular kinds of souls, 

like the earth-bodied (prthivikayika) - 

Weft ^ ^Wiuft cn<ic(Uiahf^ ^ITfwr I 

TWT W ^TT fft ft ftfft ll^oll 

TTfftftt ^ldchHpHc|?d^^lfd: ^ftrftfSRTT: TfiFTT: I 
^fft Tsfcj 3iftr ft ftum imoii 

3PcPTTft - [Tjfftftt] TjfftftftFTO, [ d<chH ] SITO (^feRTPT) 

[ 3Tft^T: ] srft^FT, [ WJ: ] '^r^R [ ^ ] ftfc [ cHWfd: ] 

[ cFTRT: ] ft ^fft [ ^dftf^RTT: ] 4»'d tl [ ®T^jT: 

3rfft ft] (3 mrr *nPdftf Rff ft) Rrrftt Tnft ft^rr ftft ■qr ft) 

ft Trftt [ftRFf] RRft T?ft RTft fttftt rP [trcj] di'Wci ft 
[ 3TRR ftfe ft ft^dd [TR?f RRfft] Rft ftft t (3T$ftd 

Rrft-WR ft fftfftR ftftt t) i 

Earth-bodied (prthivikayika), water-bodied (jalakayika), 
fire-bodied (agnikayika), air-bodied (vayukayika), and 
plant-bodied (vanaspatikayika) - these are bodies with 
the soul (jiva). Of numerous kinds, these soul-bodies 
( jivanikaya) are endowed with the sense-of-touch 
(sparsana) that is marred with excessive delusion (moha). 

Explanatory Note 


Earth-bodied (prthivikayika), water-bodied (jalakayika), fire-bodied 
(agnikayika), air-bodied (vayukayika), and plant-bodied (vanaspati¬ 
kayika), are modifications (parinama) of the matter (pudgala) that are 
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Verse 110-111 


associated with the soul (jiva). These modifications are of numerous 
kinds. Due to the destruction-cum-subsidence (ksayopasama) of the 
sense-of-touch-obscuring karmas (sparsanendriyavarana) of their 
associated soul, these beings are endowed with the organ of the sense- 
of-touch (sparsana-indriya). Since the natural tendency of pure¬ 
consciousness of these soul-bodies is deeply marred by delusion 
(moha), these experience only the fruit-of-karma-consciousness 
(karmaphalacetana) in form of either pleasant-feeling (satavedanlya) 
or unpleasant-feeling (asatavedaniya). 



The earth-bodied (prthivikayika ), etc., are 
souls (jiva) with one sense (indriya) - 


frT 3ifui'cdrui'<H'cbi'^'Mi ^ rTW I 

vm iiwii 



TR: i|Ruimfatfedl TOT TJcfcpTO ^RTT: IIW II 
3RTOSf - [cP|] TO? [TO] #T afk 


: ] TTOR ?TTh q? TPTlT t" 





[] cT^TT [ 3lfHdHdoblRlebl: ] 3^ 3rfR£F[fq-eJi 

[TO: ] TFT t, [TFT: uRuilufcKfedl: ] 3 VR 
[ TOFT: ] -qcf^q [ TO: ] ^FFTOI 

Out of these, three kinds of soul-bodies - earth-bodied 
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(prthivikayika), water-bodied ( jalakayika), and plant¬ 
bodied (vanaspatikayika) - are stationary, or ‘sthavara’-, 
the remaining two kinds - air-bodied (vayukayika) and 
fire-bodied (agnikayika) - are moving, or ‘trasa’. All these 
are without-mind (asainl) and possess just one sense 
(indriya). 


Explanatory Note 


It is worth noting that all these five kinds of soul-bodies are different 
divisions of the ‘sthavara’ name-karma. Still, empirically, the soul- 
bodies with tendency to remain stationary are called ‘sthavara’, and 
those with tendency to move are called ‘trasa’. From this viewpoint, 
air-bodied (vayukayika) and fire-bodied (agnikayika) soul-bodies have 
been called ‘trasa ’ in the verse.t 


Acarya Umasvami’s Tattvarthasutra: 

1: TSTTcRT: IR-^II 

+ , ^rHch'lfach, cii^eMfach sfg cHWfach'lfach 
^ V h FFR ^ f I (FT 

tlcft tl) 


Earth-bodied - prthivikayika, water-bodied - jalakayika, fire¬ 
bodied - agnikayika, air-bodied - vayukayika, and plant-bodied - 
vanaspatikayika, are sthavara beings. 


1 - From the two-sensed beings up to the Omniscient-without-activity 
(ayogakevali) are designated ‘trasa’ in the Scripture. The distinction is 
not based on movability or immovability, but on fruition of ‘trasa’ and 
‘sthavara’ name-karma (namakarma). (see ‘Sarvarthasiddhi’, p. 124.) 
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Verse 112 



cFT TTcRf^WT cFT fWT f - 


The earth-bodied (prthivikayika ), etc., as a rule, 
have one sense (indriya) only- 


^TcjfuTcbTill ^fclcbl^ill^ifl I 

nwfturwfcR'fi&i W'R&n vrfvrm iiwn 

^IdPdcbWI: wf^STT: : I 



TpT:MRuimPdt^dl kkt T^f^I ^UrTT: ll^ll 

3PcTTT2f - [ [ ^cncbiniobl^JI: ] 3^ 

[ ] ttN WR k [ ^IdPdcbNI: ] ^dPHdddl kl 

[T^T:MRuimPcKp^dl: ] ^-■qfWT Tl%cT [ HypP^I: kkt: ] T3^f^ 
kk [ STfuTcTT: ] (TTsF^T 3) W tl 

The Omniscient Lord has expounded that these five 
kinds of soul-bodies (jivanikaya) - earth-bodied 
(prthivikayika), etc. - are without mental- 
transformations (i.e., without-mind) and one-sensed 
(ekendriya). 


Explanatory Note 


Due to the destruction-cum-subsidence (ksayopasama) of the sense-of- 
touch-obscuring karmas (sparsanendriyavarana) and rise of the 
obscuring karmas of the remaining four senses as well as the mind, 
these five kinds of soul-bodies (jivanikaya) are endowed with just the 
organ of the sense-of-touch (sparsana-indriya) and are without-mind. 
These possess four life-principles (prana) due to: the sense-organ of 
touch (sparsanendriya-prana), strength-of-body (kayabala-prana), 
respiration (ucchvasa-nihsvdsa-prana) and life-duration (ayuh- 
prana). 
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Pancastikaya-samgraha 

TTcEf^T Tf -sfrcT #T W ^gRT - 

The one-sensed (ekendriya) are living-beings (jiva) - 


3Tt*T Wpi Ti^rrSTT WUTfll 'Q I 

3T^J Tra^HMl ^T^fTSTT *41^1^ H'cwf T TrTT: I 
dl^HWI^H TT^i^TT ^PTT: ll^ll 

3T^TT§f - [ 3T^J Tra^HMi: ] 3# ^Tvl TTMt, 

[ t=T I# ftr wft [ ] 3^R [ -qwf TTrTT: TfFfgT: ] 

W<\ XTJST [ 'MI^VII: ] ^FT ^FTR Tf%TT ^ *ft) 

#5f t, [ dl^idl: ] ^ f[ [TT^f^TT: ^ficfT: ] I{TTR;q sft xqfa 
[ ] 'dlHHl I 

Just as those that are developing in the egg, or growing 
in the uterus, or the man in a trance, although not able 
to use their mind, nevertheless, are living-beings, 
similarly, know that the one-sensed (ekendriya) beings, 
too, are souls (jiva). 


Explanatory Note 


This verse expounds that the one-sensed (ekendriya) beings have 
consciousness (cetana) and, therefore, are souls (jiva). The living- 
beings, that are developing in the egg, or growing in the uterus, or even 
a stupefied man, do not have discretion. Still, these exhibit 
consciousness (cetana). Same is the case with the one-sensed 
(ekendriya) beings; these do not have discretion but exhibit 
consciousness (cetana). 
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sir** ^ ^ - 

The two-sensed (dvindriya) living-beings (jiva) - 


Verse 114 


fiVcfch'j-i'i'^cjr^i # fHofr 34MT< j n ^ ferr i 

^luiTd th w 11^*11 

VNcb^Mcil^l: TT^T: ^ew4)iMld«bl: film: I 

>*IHPd TFT ^ % SiP**l: ^T: IIWU 

3T^TTT2f - [ VN«h4Mcil^l: ] *1T^, [ ?T^T: ] W, 

[ yjcM*: ] TTfa [[ 3imdchl: firm: ] W\ TfFcT ^ [ir] 
■^ft 1% [ TTT ] TFT 3TR TT?f [ ^tMpn ] ^Hrl 1?, [ % ] ^ 

[ fH^TT: 'jfr^T: ] ^k tl 

The sea-snail, the shellfish, the conch-shell, and the 
footless-worm are the two-sensed (dvindriya) souls (jiva) 
that have the senses of touch (sparsa) and taste (rasa). 

Explanatory Note 


Due to the destruction-cum-subsidence (ksayopasama) of the sense-of- 
touch-obscuring karmas (sparsanendriyavarana) and the sense-of- 
taste-obscuring karmas (rasanendriyavarana), and due to the rise of 
the obscuring karmas of the remaining three senses as well as the 
mind, the two-sensed souls (jiva) are endowed with the organs of the 
sense-of-touch (sparsana-indriya) and the sense-of-taste (rasana- 
indriya) and are without-mind (mana). 

The two-sensed (dvindriya) beings have six life-principles (prana) due 
to: the sense-organ of taste (rasanendriya-prana) and the strength-of- 
speech (vacana-prana), in addition to the four possessed by the 
sthavara beings. 
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Pancastikaya-samgraha 

frf^r ^ - 

The three-sensed (trindriya) living-beings (jiva) - 


f^^rrf^rr i 
^I'UlTd TH W Tfsf ?Tff^TT ^frcTT ll^mi 

^cbl^M^UlpMMirdcbl ^f§jcbl<i|l: ^teT: I 
'dldPd TFT ^ftcfT: ll^ll 

3T*5RTTSf - [ UcbIcb%|lp I Pd <41 Pd <b I: ] ^ T3&J&, 3^; 

[^Jcbldil: ] fsr^ auf^ [TOT: ] ^ [TFT W^f ^§4 ] TTT, TOf 
sfk T>T ^ [ vj)Hpd ] t, [ -TOT: ] ^ tl 

The louse, the bug, the ant, the scorpion and such insects 
are the three-sensed (trindriya) souls (jiva) that have the 
senses of touch (sparsa), taste (rasa) and smell (gandha). 

Explanatory Note 


Due to the destruction-cum-subsidence (ksayopasama) of the sense-of- 
touch-obscuring karmas (sparsanendriyavarana), the sense-of-taste- 
obscuring karmas (rasanendriyavarana) and the sense-of-smell- 
obscuring karmas (ghranendriyavarana), and due to the rise of the 
obscuring karmas of the remaining two senses as well as the mind, the 
three-sensed souls (jiva) are endowed with the organs of the sense-of- 
touch (sparsana-indriya) , the sense-of-taste (rasana-indriya), the 
sense-of-smell (ghrana-indriya) and are without-mind (mana). 

The three-sensed (trindriya) beings have seven life-principles (prana) 
due to: the sense-organ of smell (ghranendriya-prana), in addition to 
the six mentioned in case of the two-sensed beings. 
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The four-sensed (caturindriya) living-beings (jiva) - 


Verse 116 


WrqT^RT I 


^ TH ^ Tfsf WT WT % PcMI'UlPd IIH^H 



': Md^lsUI: I 


wf ttt Tfsf vwt Rj^uRd IIWII 


34^^15^ - [ ^T: ] 



': ] ITS, 


W531, TF^Rsft, WT 3^ [ Md^UUI: ft] Wl 3^ 

[ [ TTT ] TTT, pffsf ] ] 3?ft [ Td?f ] cffr 

[ PcMHPd ] t (3 ^ftf^T f) | 

Further, the gadfly, the mosquito, the fly, the honeybee, 
the beetle, the moth, locust or grasshopper, etc., are the 
four-sensed (caturindriya) souls (jiva) that have the 
senses of touch (sparsa), taste (rasa), smell (gandha) and 
sight (rupa, caksu). 


Explanatory Note 


Due to the destruction-cum-subsidence (ksayopasama) of the sense-of- 
touch-obscuring karmas (sparsanendriyavarana), the sense-of-taste- 
obscuring karmas (rasanendriyavarana), the sense-of-smell- 
obscuring karmas (ghranendriyavarana) and the sense-of-sight- 
obscuring karmas (caksurindriyavarana), and due to the rise of the 
obscuring karmas of the remaining one sense as well as the mind, the 
four-sensed souls (jiva) are endowed with the organs of the sense-of- 
touch (sparsana-indriya), the sense-of-taste (rasana-indriya), the 
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Paiicastikaya-samgraha 


sense-of-smell (ghrana-indriya), the sense-of-sight (caksu-indriya) 
and are without-mind (mana). 

The four-sensed (caturindriya) beings have eight life-principles 
(prana) due to: the sense-organ of sight (caksurindriya-prana), in 
addition to the seven mentioned in case of the three-sensed beings. 


The five-sensed (pancendriya) living-beings (jiva) - 

Tf#f^rr ^1 II^VSII 

^d'HKcbPd4# I 

vjIc'M'WSJvM'HsM'U ®rfvFT: <-M1^11 TOT: II^H 

srpjtsJ - [ ] ^f, tr, w(\, Rk sfk ^ ^ 

RT'k [ ^'H'HKcbfdfe ] ^T, RfR, RRRi, - 

[ ^cd^K^cd^HtsMtl: ] ^ ^fRRR, RReTRR, T&R (STRiRFTRTt) 
t - 4 [ RfvFT: 441^11: RT^T: ] RRTRR kk tl 

The celestial-beings (deua), the human-beings (manusya), 
the infernal-beings (naraka) and the animals (tiryahca) 
living in water, on earth, or in air, are the strong, five- 
sensed (pancendriya) souls (jiva) that have the senses of 
touch (sparsa), taste (rasa), smell (gandha), sight (rupa, 
caksu) and hearing (srotra). 
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Verse 117 


Explanatory Note 


Due to the destruction-cum-subsidence (ksayopasama) of the sense-of- 
touch-obscuring karmas (sparsanendriyavarana), the sense-of-taste- 
obscuring karmas (rasanendriyavarana), the sense-of-smell- 
obscuring karmas (ghranendriyavarana), the sense-of-sight- 
obscuring karmas (caksurindriyavarana), and the sense-of-hearing- 
obscuring karmas (srotrendriyavarana), and due to the rise of the 
obscuring karmas of the the mind (mana), the five-sensed souls (jlva) 
are endowed with the organs of the sense-of-touch (sparsana-indriya), 
the sense-of-taste (rasana-indriya), the sense-of-smell (ghrana- 
indriya), the sense-of-sight (caksu-indriya), the sense of hearing 
(srotra-indriya) and are without-mind. Further, on destruction-cum- 
subsidence (ksayopasama) also of the obscuring karmas of the mind 
(mana), the five-sensed souls (jlva) are endowed with the mind 
(mana). 

The celestial-beings (deva), the human-beings (manusya) and the 
infernal-beings (naraka) are always with-mind (mana). The animals 
(tiryahca) can be with- or without-mind. 

The five-sensed (pahcendriya) beings, without-mind, of the animal 
world - asamjhl tiryahca - have nine life-principles with the addition 
of the sense-of-hearing (srotrendriva-prana) to the eight mentioned in 
case of the four-sensed beings. 

The five-sensed (pahcendriya) beings, with-mind (samjhi), have ten 
life-principles with the addition of the strength-of-mind (manobala- 
prana). 
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TRTTTt -sfrcff cfft w TrfrT - 

The four states-of-existence (gati) 

of the living-beings (jiva) - 

^cTT ^FtruTcb'Wi WJm wn i 

frfR'ifl ^xp^RT IIWII 

^eRSJdJGlcbldl: i=FT^TT: ^T: TF^RFmfbTTT: I 
«l4yobUI: HKcbl: TTfsjcfl^rRTT: \\^\\ 

3PcRTT2f - [ ^cTT: ^fiSlcbWI: ] ^ t, [ TT^TT: 

cF^^fnT'^TH^Il: ] RRf‘*jfRTf 3?R TIRTR ^ i?, 

[ fr^TcFRT: ] f?T#R 3Rtei WR ^ f, [ ’’JR: ] 3?R [ '^TTTSRT: 
Rf^^RrTT: ] RRRTf ^ Tjfq#qf ^ ^ f^RRl f| 

The celestial-beings (deua) are of four classes (nikaya), 
the human-beings ( manusya) are those born in the 
regions-of-labour ( karmabhumija ) and those born in the 
regions-of-enjoyment ( bhogabhumija ), the plants-and- 
animals ( tiryahca) are of numerous kinds, and the 
infernal-beings (naraka) are classified according to their 
abode - the earth (prthivi) or the infernal-region. 

Explanatory Note 


The celestial beings (deva) get this status on the rise of the name- 
karma (namakarma) - devagati - leading to the celestial state, with a 
period of life determined by the life-determining (ayuh) karma. There 
are four classes of celestial beings - the residential (bhavanavasi), the 
peripatetic (vyantara), the stellar (jyotiska) and the heavenly 
(vaimanika). 
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Verse 118 


The human-beings (manusya) get this status on the rise of the name- 
karma (namakarma) - manusyagati - leading to the human state, 
with a period of life determined by the life-determining (ayuh) karma. 
The human-beings (manusya) have two classes: those born in the 
regions-of-labour (karmabhumija) and those born in the regions-of- 
enjoyment (bhogabhumija). 

The plants-and-animals (tiryanca) get this status on the rise of the 
name-karma (namakarma) - tiryanca - leading to the plants-and- 
animals state, with a period of life determined by the life-determining 
(ayuh) karma. These are of numerous kinds, including the earth¬ 
bodied, the conch-shell, the ant, the honeybee, and the four-legged 
animals. 

The infernal-beings (naraka) get this status on the rise of the name- 
karma (namakarma) - narakagati - leading to the infernal state, with 
a period of life determined by the life-determining (ayuh) karma. The 
infernal-beings (naraka) are of seven classes according to their abode 
in one of the seven earths - Ratnaprabha, Sarkaraprabha, Valuka- 
prabha, Pankaprabha, Dhumaprabha, Tamahprabha and Maha- 
tamahprabha. 

The celestial-beings (deva), the human-beings (manusya) and the 
infernal-beings (naraka) are the five-sensed beings. The plants-and- 
animals (tiryanca) can be from the one-sensed (ekendriya) to the five- 
sensed (pahcendriya). 
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■ | lfr1- T 1IH-cb4 3||T 3TP7-ch4 rSci'M TT Ml Vi 

Rents' TrfTT 34H| H-IJUM'iqW'iTTT f - 

The four states-of-existence (gati) 

are not the own-nature (svabhava) of the soul (jiva) - 

?£m ^cotFifw«S Jif^urm 3TT3*r ^ wr i 

MIWlTd ^ 3Tnnf WPR^TW IIWH 

gfror m^Ph^ J iPrHiPH 3u^- ftsftr T3cJ I 
Ul^clPd 3TRJT JlfdHl^bch WWW 

3^TT2f - [ ddPd^ ] (TJoNnel 3 W I37T) [ hPcHlPH 
3tftP? tt ] 3 ^: [ afhrr ] ^ 3 [ % 

3Tftr] ^ ft 3^ ^TT ^ TT [TsfcJ] 

3 [ 3T^rf TTfrTH 3TFJE5F ] 3F?T iTpT 3^ 3TP^ [ Ul^cjPd ] 

yim chtr) t'l 

When the earlier-bound name-karma of state-of-existence 
(gati-nama-karma) and life-determining karma (ayuh- 
karma) of the living-beings are exhausted, the same souls 
(jiva), certainly, according to their thought-complexion 
(lesya), adopt another state-of-existence (gati) and life 
(ayuh). 


Explanatory Note 


The particular name-karma of the state-of-existence (gati-nama- 
karma) and the particular life-determining karma (ayuh-karma) that 
any soul (jiva) enjoys must exhaust as per the duration of the karmas. 
Depending on its thought-complexion (lesya), the soul (jiva) is bound, 
once again, with another name-karma of the state-of-existence (gati- 
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Verse 119 


nama-karma) and life-determining karma (ayuh-karma). 

Now, what is meant by thought-complexion (lesya)) 
Thought-complexion (lesya) is the source or cause of vibratory activity 
(yoga) of the soul (jlva) coloured by the passions (kasaya): 

rib m i iii d/j i h jT^ h i m) j i y cj Ph : vmn i 

It is of six kinds, namely black (krsna), blue (nila), dove-grey (kapota), 
colour of the flame - yellow (pita), colour of the lotus - pink (padma), 
and white (sukla). The first three are resultants of evil and the last 
three of good emotions. The Jaina literature gives the example of six 
travellers in a forest. They see a tree full of fruits. The man with black 
lesya would intend to uproot the tree, the one with blue lesya to cut the 
trunk, the one with grey lesya to cut the branches, the one with yellow 
lesya to take the twigs, the one with pink lesya to pluck the fruits, and 
the one with white lesya would be content to take whatever fruits have 
fallen on the ground. 

The purity of thought-complexion is called lesyavisuddhi. The first, 
i.e., black (krsna) is extremely impure, and the last, i.e., white (sukla) is 
extremely pure. 

In this manner, the soul ( jiva) continues to get a new state-of-existence 
(gati) and life (ayuh) till it makes effort to rid itself of the thought- 
complexion (lesya) that results in the bondage of karmas. 
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■sfrcff ^ w cpjpT - 
The classes of souls (jiva) - 

■q^ vjflcjfui'chi'id ^foT^r i 

^fcf^uii irr^r wnRuil 3Wcrr ^ ii^oii 

41c(^ch|iU ^ydl^l'WllSRTT: ^UrTT: I 
fTFgT: WIT: wftwswrr^ 11^01| 

3RP7T«f - [ Ti^ ^dldchWI: ] RF (TJpffsRT Rc^ffd Wit) RTRfTRR 
[ ^ycn^UHliSRTT: ] % 3 3T$qfa Td^fe'd [ ^rfoTrTT: ] R# 

M t, [%f^TT: f^T: ] ^Tl%d ^Fl %5 tl [ t4uRtll: ] TPRTRt 

Rfa [ WTT: 3T*T5JT: RT] 3f*PR t^T Rl WR ^ tl 

The classes of souls (jiva), just described, are associated 
with the body (deha, sarira). The souls without the body 
are the liberated-souls (Siddha). The transmigrating 
(samsari) souls are of two kinds: with-potential for 
liberation - bhavya, and without-potential for liberation - 
abhavya. 


Explanatory Note 


From the pure transcendental point-of-view (suddha niscaya naya), 
all souls (jiva) live with their life-principles (prana) of existence (satta) 
and consciousness (jivatva, cetana), etc. From the empirical point-of- 
view (vyavahara naya), however, the transmigrating (samsari) souls 
(jiva) live with their four life-principles (prana) - dravyaprana. The 
worldly souls have been going round the cycle of rebirths since 
eternity. The cause of transmigration is their association with the 
karmas. The souls (jiva) rid completely of the karmas are the pure- 
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Verse 120 


souls (suddha jlva, Siddha). These are established, forever, in their 
pure-soul-nature (suddha atmasvabhava). 

The transmigrating (samsarl) souls (jlva) have been classified as those 
with-potential for liberation - bhavya, and those without-potential for 
liberation - abhavya. 

The distinction between ‘bhavya’ and ‘abhavya’ is not based on the 
presence or absence of the capacities. In that case how is the 
distinction made? The distinction is made on the basis whether there 
would be manifestation or not of these capacities. That individual is a 
‘bhavya’ in whom there will be manifestation of right faith, right 
knowledge and right conduct. He, in whom there will be no such 
manifestation, is an ‘abhavya’. Illustration is given of ‘kanakapasana’ 
and ‘andhapasana’. Both inherently have gold; from the former it is 
possible to extract gold through processing but from the latter it is not 
possible to do so. (see ‘Sarvarthasiddhi’ , p. 298.) 

Acarya Samantabhadra has provided another illustration: “These, 
purity (suddhi) and impurity (asuddhi), are two kinds of power akin to 
the cookability (pakya) or the non-cookability (apakya) of a cereal (viz. 
beans like udada and muhga). The manifestation of purity (in a soul) 
has a beginning while the manifestation of impurity is beginningless. 
And, being (the soul’s) own-nature (svabhava), it is not open to logical 
argument (tarka).” (see Aptamimamsa’, verse 100.) 
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cZTcffT? dldrcj % TTcFRT TRT W 13RR - 

The soul (jiva) is not the senses or the body - 

txt % ^rmi ffrtt wn muuivii ( 

*T cfTT WOT ^ficfT frT rf M^Trl IIW II 

R ^ir^irui wmT: TfiTRT; TJR: fcldlJchKI: R?RTT: I 
U^dEd RR RTR ffrT RT ddJ-b^dhd ll^ll 

3PcfRT2f - [ R % ^iPJI ^TT: ] ^f^TT % t 4 
[ bldUchKI: R?nRT: RiTRT: ^T: ] W WR ^ Rfa 

RFf i?, [ ] <hA [ $ud ^idlci ] R[ ^ [ R?T ] RF 

Rfa t, [^frT RT y^MilPd ] WH (RRt) RFft RRil tl 

It has been expounded thus in the Scripture: the senses 
(indriya) are not the soul (jiva); also the six kinds of 
bodies (kaya), certainly, are not the soul (jiva). The 
knowledge in these is the soul (jiva). 

Explanatory Note 

From the empirical point-of-view (vyavahara nay a) - anupacarita 
asadbhiita vyavahara naya - the five senses (indriya) are the soul 
(jiva). From the impure transcendental point-of-view (asuddha 
niscaya naya), the psychic-senses (hhavendriya), consisting of 
attainment (labdhi) and cognition (upayoga), are the soul (jiva). From 
the empirical point-of-view (vyavahara naya), the ‘sthavara’ [earth¬ 
bodied (prthivikayika), etc.], and the ‘trasa’ [having two, three, four, 
and five senses (indriya)] are the soul (jiva). However, from the pure 
transcendental point-of-view (suddha niscaya naya), the soul (jiva) 
lives with its life-principles (prana) of existence (satta), soul-principle 
( jivatva) and infinite-knowledge (kevalajhana), etc. Neither the 
senses (indriya) nor the bodies (kaya) are the soul (jiva). 
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Verse 122 

WRTT-^sRT 3TTfe RbPT RTTcT Tf # TT^ ^trf f - 

The soul (jiva) does the work like knowing and seeing - 

^ruif< liwP< ^ ^TcRsr ^cHsrr^ i 

c§ccrf^ fpFrfpf ctt ^ftcfr w %f*r iiwii 

*IHlfd MJ^Pd «4Pn^Pd itef fsr^frT ^:WrT I 
cbPlPd %rrq%rf W <ijcRr ^ftcT: W rT#: ll^ll 

3PcTTT2f - [ Tjftcf: ] ^ftor [ ^ ^IdlPd MJ^Pd ] TTT ‘5TFRTT I" 

^§?TT t, [ TTTWT $w4Pd ] TJH ^Ft t, [ f^T^frT ] 

3 ITdT f, [%rTH 3d%rUT cbPlPd ] ^ (^T-3^J*T 

W ^Ff) ^TrTT t [o|T] 3fk [ rT#: W (^T-3^J*T 

^) w qtTRTT ii 

The (worldly) soul (jiva) knows and sees all objects 
(padartha), longs for happiness (sukha), is afraid of 
misery (duhkha), entertains favourable (auspicious) and 
unfavourable (inauspicious) dispositions (bhava), and 
enjoys the fruit of these dispositions. 

Explanatory Note 


Only the soul (jiva), not the matter (pudgala), is the doer (karta) of the 
activity of knowing and seeing the objects (padartha) of the world. The 
soul (jiva) is the doer (karta) of the activity of longing for happiness 
(sukha) that is caused by the karmas (karma) and quasi-karmas 
(nokarma). The soul (jiva) is the doer (karta) of the activity of being 
afraid of misery (duhkha). The soul (jiva) is the doer (karta) of the 
activity of favourable (auspicious) as well as unfavourable 
(inauspicious) dispositions (bhava). The soul (jiva) is the doer (karta) 
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of the activity of enjoying the fruit of these favourable (auspicious) and 
unfavourable (inauspicious) dispositions (bhava). All these activities 
indicate the presence of the chief-operator, i.e., the soul (jlva) in all 
worldly-beings. 

There is another way to explain what has been mentioned above. From 
the empirical point-of-view (vyavahara naya) - anupacarita asad- 
bhuta vyavahara naya - the soul (jlva) is the doer (karta) of the 
material-karmas (dravyakarma), like knowledge-obscuring (jhana- 
varanlya) and quasi-karmas (nokarma). From the impure transcen¬ 
dental point-of-view (asuddha niscaya naya), the soul (jlva) is the doer 
(karta) of the dispositions of attachment (raga) and aversion (dvesa), 
etc. From the pure transcendental point-of-view (suddha niscaya 
naya), the soul (jlva) is the doer (karta) of its own dispositions of pure 
knowledge, etc. 

In the same manner, the soul (jlva) is the enjoyer (bhokta) from 
different points-of view. From the empirical point-of-view (vyavahara 
naya) - anupacarita asadbhuta vyavahara naya - the soul (jlva) is the 
enjoyer (bhokta) of the agreeable and disagreeable external objects of 
the senses. From the impure transcendental point-of-view (asuddha 
niscaya naya), the soul (jlva) is the enjoyer (bhokta) of the happiness 
and misery appertaining to the senses (indriya). From the pure 
transcendental point-of-view (suddha niscaya naya), the soul (jlva) is 
the enjoyer (bhokta) of the pure and supreme happiness appertaining 
to the soul itself. 
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W TRFTTSr 3 TR 34 ^fl cj | fsT^TT W WT^T - 
Conclusion of the description of the soul (jiva) and 
start of the description of the non-soul (ajiva) - 


Verse 123 


pnrfwiT ^ftcr 3jwtft fa i 

3Tfajf^ 3Tfafa nTTTTmft^ft fanff ll^ll 

prrrfwzr ^ftcrq^rfq- I 

aif^l^d'dW ;HHIdRrl!cd^: ll^ll 

3?^n§f - [ ] p wr [ ar^T: arfcr ] 3 t^t «ft 

^rp-# wM sm [ ^frau 3Tfwzr ] -after [ ^prmM: 

fa#-*] WT TT 3FR (p) %fff £TTf [ 34^)cW 3TpMJ|w4d ] 

31'did 3rHri 

In the aforesaid manner, and also from its numerous 
other modes (paryaya), understand the nature of the soul 
(jiva). Thereafter, understand the nature of the non-soul 
(ajiva) that is characterized by the absence-of-knowledge 
and other such inanimate (jada) marks (linga). 

Explanatory Note 


From what has been expounded, know the soul (jiva) from its various 
modes (paryaya). The knowledge comprises different points-of veiw: 

1) From the empirical point-of-view (vyavahara naya): As the 
doctrine of the karmas expounds, the soul (jiva) should be 
understood from its variegated modes (paryaya), like the stage of 
its biological development (jivasthana), the method of inquiry into 
its nature (marganasthana), and the stage of its spiritual 
development (gunasthana)] 
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Paiicastikaya-samgraha 


2) From the impure transcendental point-of-view (asuddha 
niscaya naya:): When the soul ( jiva.) is in its impure mode (paryaya) 
due to contamination with impurities, like attachment (raga) and 
aversion (dvesa) ; and 

3) From the pure transcendental point-of-view (suddha niscaya 
naya): When the soul (jiva) is in its pure mode (paryaya) that is rid 
of all impurities and endowed with its natural splendour of 
infinite-knowledge (kevalajnana), etc. 

After knowing the soul (jiva), understand the nature of the non-soul 
(ajiva) which is characterized by attributes like the absence-of- 
knowledge, and non-consciousness or lifelessness (acetanatva). The 
non-soul (ajiva) can be associated or unassociated with the soul (jiva). 
The non-soul (ajiva) shall be explained now. 


softer Tj^rsf 

The Non-soul (ajiva) 

3f W lird 3T#cf W otlHsMH - 

Description of the non-soul (ajiva) like the space (akasa) - 

3jf nffcbicWJ m snrrrsn^ xnf?«r i 

%f*T 3^0 TtT TrfuT^ 4TdfH ii^xii 


T Trf^T ^WTTT: 
dt|w 4 dHc 4 ^fuTrf tjftcTFT 4 dddl 11^*11 


3 [ 41cHJU||: ^ ^ ^ tjui dFf t, (BRffisF) 

[%WT^3l4ddr4 ^PuidH ] W t, [ 4)dHI 

■cirUdl ] 4ld ^ 4ddl i? I 
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Verse 124 


The space (akasa), the time (kala), the matter (pudgala), 
the medium-of-motion (dharma), and the medium-of-rest 
(adharma) do not possess the qualities (guna) of the soul 
( jiva). These have been said to possess non-consciousness 
or lifelessness (acetanatua); the soul (jiva) possesses 
consciousness (cetanatva). 

Explanatory Note 


The space (akasa), the time (kala), the matter (pudgala), the medium- 
of-motion (dharma), and the medium-of-rest (adharma) do not 
possess the qualities (guna) of the soul (jiva). 

All objects have two kinds of qualities (guna) - the general (samanya) 
and the specific (visesa). The general qualities express the genus (jdti) 
or the general attributes, and the specific qualities describe the 
constantly changing conditions or modes. Consciousness (cetanatva) 
is a specific (visesa) attribute of the soul (jiva) when viewed in 
reference to non-souls but a general (samanya) attribute when viewed 
in reference to other souls. 

The knowledgeable man should distinguish his soul from all other 
substances by concentrating on the specific qualities of each 
substance. He knows the nature of his soul as eternal, not produced by 
any external entity, and equipped with the light of knowledge that 
knows the self as well as the other substances. He reckons, “I am not 
the substance of dharma, adharma, akasa, kala or pudgala', not even 
the other soul (jiva). My nature of consciousness (cetanatva) makes me 
different from all other substances.” In the soul that understands this 
distinction between the self and the non-self, the seed of delusion 
(moha) does not sprout. 
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Pancastikaya-samgraha 

^IchiyilTd if f^TFSRT TT 3TRrPRcr-TTTRFW - 

The non-soul (ajiva), like the space (akasa), do not 

possess consciousness (cetanatva) - 

^'^cRswrururi °it Iwrirw ^ arf^riw i 

^TFFT T3T fcfMfe fnT5Sf cf WITT ftfrT 3F3T^ ll^ll 

W^rWFT ^T r^L|Rcb4 I 

trzt ^ tob fer rf strutt ra^^ciR n^mi 

3FcPTT2f - [ TJ^RsT^FT ^T] ^ ^T> [%rTRiwf ] ltd 

^rr fftr [ ^r.- ] affc [ 3if|w^h^R ] sfe FF rf - [ fer ^ 
f^m ] ^ f^RT^ F ti iti, [ rTR] FWTTT1 [ STRUTT: ] MW 

[ 3T3TteTR f^frT ] 3TTffa tl 

The ascetics (sramana) call it the non-soul (ajiva) which 
does not have the knowledge of happiness (sukha) and 
misery (duhkha), does not engage in activities considered 
favourable, and does not engender fear for activities 
considered unfavourable. 

Explanatory Note 


The non-soul (ajiva) substances (dravya), like the space (akasa), do 
not ever attain these qualities associated with consciousness 
(cetanatva): the knowledge of happiness (sukha) and misery (duhkha), 
the ability to engage in activities considered favourable, and to fear 
activities considered unfavourable. This establishes that, being 
altogether rid of these qualities associated with consciousness 
(cetanatva), the non-souls (ajiva) are without consciousness. 
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Verse 126-127 


^f|cr-M<J|d TRTFT if RRnTTRR V*m RR RiRR - 

The soul (jiva) and the matter (pudgala) have altogether 
different own-nature (svabhava) - 


wruTi wr^r cfudRfrohi-H^isr^r ^ i 

MTJ-J|Vf^O|q^T fifo Tpnr iW±fl ^ ll^ll 

3TTW^WT^f 3 TccTt f ^G^rnwiw^ | 

^thtt 3#prnT^jf ^rcj-qfu-ix^Rdrui n^\9ii 


RRSTTRlfR UmMI: c|U^f|fMi>Wsj?T^T2J I 

7JUTT: wfm® 11*^11 


3TWT^Wfsrqo?jgrf 4rHHJU|qyKU I 
^iHl&ifd^tiSuf Rlqqrnl^ybtRTRR w^m 


3FRRTSf - [TOITRTfR] (WEI^fTf^) RRRH, [ UMIdl: ] RTRR, 

[ c|ufjf|fyyfj|SJR^T: ] oTtif, TR, RT?f, RR affc - [R^h 
TJUTT: xrqf^rr: Rf ] t^T RT ReT-ipT 3TR WR t, [ ^H^oiiyW: 
RR^R] 3 ^Msfsq Rf RRTR (fror) tl 

[ 31TRR RTRUR 3TRRR] Rl 3RR, RRR cT^IT 3RTR t, [ RPRRRR] 
3RRRR f, [ 31VKH] 3RR5R t, [ 3lPiRwWH^] Rftf^g-RFRH 
t (RRf^lRRRil R>tf RRRTR R#f RRT, T^TT t), [ 4rHHJUIHj 
%Rr-TJR RT^ t 3 fk [ 3 ird^-il^U|y ] WX 3 TW t, [ RTR 

RTR! 1$ ] RRl 41 <=l vdlHi I 


The bodily-structure (samsthana), the bodily-molecular 
interfusion (samghata), colour (varna), taste (rasa), touch 
(sparsa), smell (gandha), and sound (sabda) - these 
qualities (guna) and modes (paryaya) - are derived from 
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Pancastikaya-samgraha 

the substance-of-matter (pudgaladravya). 

Know that the soul ( jiva) does not have the qualities of 
taste (rasa), colour (varna) and smell (gandha). It is 
beyond-expression (avyakta) and without-sound (asabda). 
Its structure cannot be defined - anirdista-samsthana. It 
has the quality (guna) of consciousness (cetana). It cannot 
be comprehended through the senses (indriya) - 
alingagrahana. 


Explanatory Note 


The two verses highlight the differences between the body (sarira) and 
the possessor-of-the-body (sariri). 

Colour (varna), taste (rasa), touch (sparsa), and smell (gandha) are the 
qualities (guna), and the sound (sabda) is the mode (paryaya) of the 
substance-of-matter (pudgaladravya). The bodily-structure 
(samsthana) and the bodily-molecular interfusion (samghata), too, are 
the modes (paryaya) of the substance-of-matter (pudgaladravya). 
These qualities (guna) and modes (paryaya) of the substance-of- 
matter (pudgaladravya) are utterly different from the pure soul- 
substance that is rid of all imperfections due to association with the 
matter (pudgala) and endowed with supreme attributes, like infinite- 
knowledge (kevalajhana). 

From the transcendental point-of-view (niscaya nay a), the soul (jiva), 
without assistance from any external entity, has the ability to know 
directly the self and the others. The knowledge through the senses 
(indriya) is indirect and such knowledge manifests when the soul is in 
its impure state, bound with the karmas. The soul (jiva), thus, is not of 
the nature of either the psychic-sense (bhavendriya) or the physical- 
sense (dravyendriya) of taste (rasa), colour (varna), etc. Thus, it 
should be known that the soul (jiva) does not have the qualities (guna) 
of colour (varna), taste (rasa), touch (sparsa), and smell (gandha). 
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Verse 126-127 


The pure-soul-substance is beyond expression; it is ‘avyakta’. The 
passions fkasdya) of anger (krodha), pride (mana), deceitfulness 
(maya) and greed (lobha) - attributes of the impure soul - get reflected 
in the person possessing that soul. But there is no way the attributes of 
the pure soul could get reflected. Therefore, it is ‘avyakta’. The pure 
soul can only be experienced by the self through the self; it cannot be 
expressed in words. It is perceived only through self-knowledge. The 
statement, “Only those with experience can taste the supreme 
tranquility of the soul (jiva),” is just an empirical (vyavahara) 
expression that points at the bliss appertaining to the pure soul (jiva). 
The soul (jiva), on availability of appropriate causes, must, by itself, 
experience own-nature (svabhava). 

The soul is one whole (akhanda), without any physical body. That on 
rise of which the structure of the body, such as the physical body, is 
accomplished is called the name-karma of structure - samsthana. Rid 
of the name-karma (ndmakarma), the pure soul does not have these 
six kinds of bodily-structure (samsthana)-. the perfectly symmetrical 
body (samacaturasra samsthana), the upper part alone symmetrical 
(nyagrodha parimandala samsthana), the lower part alone 
symmetrical (svasti samsthana), the hunchbacked body (kubjaka 
samsthana), the dwarfish body (vamana samsthana), and the entirely 
unsymmetrical or deformed body (hundaka samsthana). 

The pure soul has the quality (guna) of consciousness (cetana) that 
manifests in form of infinite-knowledge (kevalajhana) that knows all 
objects of the three worlds and the three times. 

That the soul (jiva) cannot be comprehended through the senses 
(indriya) - ‘alihgagrahana’ - is elaborated as under. The soul knows 
the objects-of-knowledge without the help of the senses (indriya). The 
other souls (jiva) too cannot perceive this soul through the senses 
(indriya)-, it is perceived by the self through the self. The soul (jiva) 
knows other objects directly, without employing the indirect method 
of inference - like the fire through the smoke. The inferences that the 
senses (indriya) employ to ascertain the objects-of-knowledge do not 
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Pancastikaya-samgraha 


perceive the soul (jiva). These are some interpretations of 
‘al i ngagrahana ’. 

Acarya Kundakunda’s Prav acanasara: 

mtrtt trtt r ^fsrr wr r mi^mi fUtt i 

3HcH2HO|' ?T 3TcP§T ^FTcT rf tifcr Tpj^f?T 

TRTf fPsNT ^ RT?f, TP 3TR MR, RM cRT ^ TT3 fWT 

^IdHd) t 3T®lfcT W3 if^TT 3MT Tq?lff^ xjfqf f^RTf Ml RHcft t, 

^ ^sRT 33 tNI IWTT Ml # TRq w Mit tl 

The objects that the senses (of touch, taste, smell, sight, and 
hearing) know are physical matter. Moreover, the senses are 
unable to apprehend these objects simultaneously. 

BPRW^ciqq'sjf 3 TocItT ^dUlHIUW^' I 
^nUT3iRHJHh£U| dlOpruir^^lUI IR-^oll 

# MR! \ RpdRMRR 3TTriTT Mt MR Ml ^ RRT Rl RffTcT, MR RMf Rl 
RffcT, ^ MR ^ TR-TJM R%cT, 3?M - 3713 Ml ^ RqRf-^ 

RffTcT, RT Tf%cT RR3R RldT, J^ld ^ fRf Rl TT^T M?t ^ 

RldT, R7R SflMTRl Rl RfFcT - IdRTMTR RRM^MI 37^R RFT-RRfq ^cHI J J u l 
RldT, t^RTT RpJ fdf^MR RMil I 

O bhavya soul! Know that the (pure) soul (jiva) does not have 
the qualities of taste (rasa), colour (varna), smell (gandha), 
touch (sparsa), and sound (sabda), which is the mode (paryaya) 
of the matter (pudgala). It cannot be comprehended through 
any mark typical of the matter (pudgala) - alihgagrahana. It 
has no fixed structure (samsthana), and it has this quality of 
consciousness (cetana). 
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Verse 128-129-130 


ktcT-Mc^ld cFT TRTFT f\ 3FT TTFT W kkf f - 

Intermingling of the soul (jiva) and the matter (pudgala) 
is the seed for the rest of seven objects (padartha) - 

# WRrSfT rTxTt ^ Ljft'UjWl I 
M'Rujj'j-iT^i ii^ii 

ff^nirrT I 

rrf| ^ rTrft TRTt cf afart cTT ll^ll 

qwr frfri'^cfch'cndfm i 

^ r^ftricAfg ^rfoT^r 3 wnf^fnTST 0 Tt Trfnwrfr w 1133011 

■Si: ^sT^FRTTTWr dldWdfcj, ^frT mR<JIW: | 
mRu||H|^ 4 ch^Ull ^rafrT TTfrT^ FfcT: 11^411 

FfcFTpSFIdHl ^iPdR^dlPui ^IFFt I 
fr^ PdNdil^Ul rTrTt TFTt "dT ll^ll 

^TFFT did Hid' *TTcT: fl'flKdsbdlH I 
?Ri Pmci^pJidl^diR^PiRFT: ■nPiSRt W 11^3° II 

3T*5FTTSf - [ -5T: ] ^fl [ [ TFUTTST: ^ftcT: ] 

TtmT-tHM kk t, [ cFT: ^ mRu||H: STcrfcT] "HTf (TFTR-fHTfd) Tl 

vfvm FPn t (3Fqfk^TT^ TPTTf^T fHF%T kkM FPTT t), 

[ LlRuimid eRtf ] kkTTF 4 t[ ^Ffnr: ] ‘Eftf k [ FfrPJ: 

^rirT; TTdfrT ] #1 F WT kcTT tl 

[ FfrFT 3TpSFIdHI ^ FPft t, [ ^FT $RstdlPui 

■dFk] Tl ^fkrrf Ftdt t, [ct: rj fdfcldil^ui ] Tf 
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Paiicastikaya-samgraha 


Iwr-TTF^ 3^T [ rTrT: TFT: fWT-W^T 3 TFT &m\ fr 

Ft?TT i?l 

[ TTej '3Tra‘: ] [ PTIl'MsbcilH ] TTFR-^lsh $ [ 

'Fit [ 3FTTf^FFT: uPl^FT: W ] 3Hdifd,-3iHd 3T?T^T 3mf^-TTRT 
[ ’3TFFT ] ^ Tf^ t - [ ^frT f*HcA: TrfuFFT ] t^TT PdddtT 3 
W tl 

Certainly, the worldly souls 0'iuaj undergo modifications 
(parinama) [of greasiness (snigdhata) due to attachment 
(raga), etc.]. Due to the modifications (parinama) the 
karmas are bound, and due to the karmas, 
transmigration in different states-of-existence (gati) 
takes place. 

On getting the states-of-existence (gati), the physical- 
body (deha, sarira) is obtained. The physical-body (deha, 
sarira) is accompanied by the senses (indriya). The 
senses (indriya) are the cause of interest in the objects of 
the senses. Interest in the objects of the senses is the 
cause of attachment (raga) or aversion (dvesa). 

The Omniscient Lords Jina have proclaimed that such 
dispositions (bhava) [of attachment (raga) or aversion 
(dvesa)] are responsible for transmigration of the soul in 
the worldly cycle of existence which may be without- 
beginning-and-end (anadi-ananta) or without-beginning- 
but-with-end (anadi-santa). 

Explanatory Note 

The soul (jlva), from the pure transcendental point-of-view (suddha 
niscaya naya), is of the nature of infinite knowledge and perception. 
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Verse 128-129-130 


However, in its worldly state, due to bondage with with the karmas, 
from the empirical point-of-view (vyavahara naya), it undergoes 
modifications (parinama) resulting in impure dispositions (bhava), 
experienced by itself. Such impure dispositions (bhava) cause the 
bondage of material-karmas (dravyakarma) , like the knowledge- 
obscuring (jhanavaraniya). The fruition of these karmas is the cause 
of transmigration of the soul (jiva) in four states-of-existence (gati) - 
celestial-being (deva), human-being (manusya), infernal-being 
(naraka), and plant-and-animal (tiryahca). In all these worldly states- 
of-existence (gati) the soul (jiva) is associated with the physical-body 
(deha, sarira). The physical-body is accompanied by the senses 
(indriya). The senses are the cause of interest in the objects of the 
senses. Interest in the objects of the senses is the cause of dispositions 
(bhava) of attachment (raga) and aversion (dvesa). Such dispositions 
(bhava) of attachment (raga) and aversion (dvesa) impart greasiness 
(snigdhata) to the soul (jiva) due to which fresh karmas get bound 
with it. In other words, the soul (jiva) gets ‘greasy’ due to its own 
impure dispositions (bhava) of attachment (raga) and aversion 
(dvesa). And, as the soul gets ‘greasy’ the coexisting matter-molecules 
(pudgala-skandha), fit to turn into the karmas, transform themselves 
into the material-karmas (dravyakarma). There is thus reciprocal 
(anyonya) bondage of the matter-molecules (pudgala-skandha) with 
the soul (atma). The dispositions (bhava) of attachment (raga) and 
aversion (dvesa) and the bondage of the karmas exhibit a reciprocal 
cause-and-effect (karana-karya) relationship; one becomes the cause 
of the other. This relationship can only be snapped by getting the soul 
(jiva) rid of the dispositions (bhava) of attachment (raga) and aversion 
(dvesa). 

Acdrya Samantabhadra’sApfa/mmdmsd: 
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Paiicastikaya-samgraha 


3T]RTR f cTSTT epfap* =£ 3FJMT ^cTT tl f^bt 

tldl t 3 Mfa Tjfe sfk Sf^fe ^ ^ Tl ^ MR ^ ( *TST 
3fk 3Ff°q) tl 

The origination of dispositions, like attachment or desire, is 
variegated (vicitra) according to the type of karmic bondage 
(karmabandha ), and this karmic bondage originates from its 
own appropriate causes. The souls subject to karmic bondage 
are of two types - those possessing spiritual purity (suddhi) [and 
destined to attain liberation (moksa) - bhavya jiva], and those 
possessing spiritual impurity (asuddhi) [and destined not to 
attain liberation (moksa) - abhavya jiva\. 


Wq'-TPT Mi ■JTfrq- qTcif cHT MTMT - 

The nature of auspicious (subha) and 

inauspicious (asubha) modifications in the soul (jiva) - 

TTf^T TFit g^RTT f%TrTW^r ^ ^TFFT | 

cTRT 3TF5T m ^ ||^|| 

W TFTT W TTMT I 

feH rTFT ^FTT W 3T7TMT W TTcrfrT mRu||P: ll^ll 

MTcT f [ TFT: ] TFT, 

[ ] tT [ W [ P^-dUTIId: ] fMd-TOWcfT [ f^Fl ] t, 

[ cTFT] <5TT3 t‘ [?HT: W 31^: W3T?^T 3^J*T [ mRuIIH: ] 
■qft^TTR [ McrfrT] tft tl 

The soul (jiva) which engenders dispositions of delusion 
(moha), attachment (raga), aversion (dvesa), and mental- 
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Verse 131 


elation (cittaprasada) undergoes auspicious (subha) and 
inauspicious (asubha) modifications (parinama). 

Explanatory Note 


On rise of the perception-deluding (darsanamohaniya) karmas, 
inauspicious modifications (parinama) take place in the soul (jiva). 
These are called delusion or ‘moha’. The soul under the spell of 
delusion (moha) lacks interest in knowing the true nature of the 
Reality. 

On rise of variegated conduct-deluding (caritramohaniya) karmas, 
modifications (parinama) take place in the soul (jiva) in form of 
attachment and aversion; attachment is called ‘raga’ and aversion is 
called ‘dvesa’. 

On rise of mild (mahda) conduct-deluding (caritramohaniya) karmas, 
auspicious modifications (parinama) take place in the soul (jiva) in 
form of mental-elation. This mental-elation is called ‘cittaprasada’. 
The soul that engenders these dispositions (hhava) of delusion (moha), 
attachment (raga), aversion (dvesa), and mental-elation (cittapra- 
sada) undergoes either auspicious (subha) or inauspicious (asubha) 
modifications (parinama). Commendable (prasasta) attachment 
(raga) and mental-elation (cittaprasada) result in auspicious (subha) 
modifications (parinama) of the soul (jiva). Delusion (moha), 
lamentable (aprasasta) attachment (raga), and aversion (dvesa) result 
in inauspicious (asubha) modifications (parinama) of the soul (jiva). 

Acarya Kundakunda’s Pravacanasara: 

MRumli* 3THTT Tpffa TTTprffa TFTW^T I 


fan nrnr w m-tr mfa nffa frm Tjn-nrjn « p 

hR u I*-M ^TTcTT f', ifat TFR ^M|c|'0 J llR, 3TI3 cbJ-fan Rs? Rnfafa 

m 3TTcm n fanff irt n%T nfat ti 
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Pancastikaya-samgraha 


When the soul (jiva) is engaged in dispositions of attachment 
(raga) and aversion (dvesa) and thereby undertakes auspicious 
(subha) or inauspicious (asubha) activities, at the same time, the 
dust of karmic matter enters into the soul (jiva) in form of 
karmas, like the knowledge-obscuring ( jhanavaraniya) karma. 


wr-trrq- cfe w cfsft - 
The nature of auspicious (subha) and 
inauspicious (asubha) karmas - 

^M'Rurrtfl wf 3T^r W fcT | 

LTi'JJiviidxfi sncft warm wt ii^^ii 

^dRuilP; Ml lift fa I 

^Tl: M^lcdUUl ^TT^T: ^fc5T WcT: 11^311 

3T*5R7T$f - [ ] -sftor ^ [ ^MmRu||H: ] Yfgm [ WTU] 

t 3fk [ 3 ■qftCTTnq [ xnxpT ^fa ] ttft t, 

[ ^ SKI [ ^IcdUU: ^Tra - : ] 

(^rfipi^TT ^PTT^TTRO [ ^ 3TRT tl 

The auspicious (subha) modifications (parinama) of the 
soul (jiva) are merit (punya) and the inauspicious 
(asubha) modifications ( parinama) of the soul (jiva) are 
demerit (papa). Through these modifications (parinama) 
the matter (pudgala) gets transformed into the material- 


246 

































Verse 132 


karmas (dravyakarma). 

Explanatory Note 


From the impure transcendental point-of-view (asuddha niscaya 
naya), the soul (jlva) is the substantive-cause (upadana karana) of its 
auspicious (subha) or the inauspicious (asubha) modifications 
(parinama). From the empirical point-of-view (vyavahara naya) - 
anupacarita asadbhuta vyavahara naya - these modifications 
(parinama) are the instrumental cause (nimitta karana) of the fresh 
material-merit (dravya-punya) and material-demerit (dravya-papa). 
For the same reason these modifications (parinama) are termed as 
psychic-merit (bhava-punya) and psychic-demerit (bhava-papa). 
Again, from the transcendental point-of-view (niscaya naya), the 
material-merit (dravya-punya) and material-demerit (dravya-papa) 
are caused by the karmic-molecules (kdrmana vargana) fit to turn into 
the karmas. But from the empirical point-of-view (vyavahara naya) - 
anupacarita asadbhuta vyavahara naya - these are caused by the 
auspicious (subha) or the inauspicious (asubha) modifications 
(parinama) of the soul (jiva). The material-karmas that result in 
pleasant-feeling (satavedanlya) , etc., are material-merit (dravya- 
punya) and those that result in unpleasant-feeling (asatavedaniya), 
etc., are material-demerit (dravya-papa). 

Acary a Samantabhadr a’ sAptamimamsa: 

WMJWf fHdlfjkW I 

MUAJMlMIbwl ^ IIRMI 

Tcf-Tl ff cftelT fsRffe ^FT 37*1 i? eft 

■^tcTT i? 3ffc 3T*T ^ eft TPT '3TT 3}P?P iffd! 'll ^ 

37TT£ B?T if T5T-TTFST Tp sfk sfft TFfet?T 

Tift 1? eft 3tk TTT TT 'f ) 3^8^ <Mcbl Tftf Tud Tift 

■^teTT i?l 
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Paiicastikaya-samgraha 


When pleasure and pain in oneself and in others are due to the 
limbs (ahga) of the auspicious kind of disposition (visuddhi) 1 , 
these are causes of the influx of meritorious-karmas (punya). 
When pleasure and pain in oneself and in others are due to the 
limbs of the inauspicious kind of disposition (samklesa) 2 , these 
are causes of the influx of demeritorious-karmas (papa). O Lord! 
In your view, if pleasure and pain in oneself and in others are 
not due to the auspicious or inauspicious kinds of dispositions 
then there cannot be influx of either meritorious or 
demeritorious karmas; these do not yield any fruit. 


1- auspicious kind of disposition (visuddhi) - due to virtuous (dharmya) 
and pure (sukla) kinds of concentration. There are three limbs (ahga) of 
the auspicious kind of disposition - its cause (karana), its effect (karya), 
and its own-nature (svabhava). 

2- inauspicious kind of disposition (samklesa) - due to sorrowful (arta) and 
cruel (raudra) kinds of concentration. This also has three limbs (ahga) - 
its cause (karana), its effect (karya), and its own-nature (svabhava). 
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3 f - 

These karmas are corporeal in nature - 


Verse 133 


chuifH w wrAfg feref i 

^ c|cRof rTCfT chmifui PrlTpUl ||^|| 

^Wl«*>4u|: W iWT: Wf^T?r Pd^idH I 

Tpr dfMIrtfcnUui II 333 II 

3PcPTT$>f - [ dfMId. ] [ TfirfuT: W ] ^ ^Fd W [ iWT: ] 

^ (TJjf) fspsR 3 [ Pd^IdH ] fWT 3 [ Wf: ] (TJjf T^ft) 

^f^ff Tl [ ] -sftor ^RT [ TpT ^sf ] Tl 3}$^ 

3 ^ ^ t, [ dHUd,] sTtffcrM [ cHUfPui ] [ ^rTfpT ] 

TJjf tl 

Since the fruit of the karmas that the soul (jiva) enjoys in 
form of happiness (sukha) and misery (duhkha) are the 
subjects of the corporeal (murta) senses (indriya), like 
that of touch (sparsana), therefore, the karmas too are 
corporeal in nature. 

Explanatory Note 

Happiness (sukha) and misery (duhkha) are the fruit of the karmas. 
The objects that result in happiness (sukha) and misery (duhkha) are 
the subjects of the corporeal senses (indriya). The soul (jiva), from the 
pure transcendental point-of-view (suddha niscaya nay a), is eternally 
pure and incorporeal (amurta). But from the impure transcendental 
point-of-view (asuddha niscaya nay a), the soul (jiva) is corporeal 
0murta) and enjoys, in form of happiness (sukha) and misery (duhkha), 
the subjects of the five senses (indriya) which are corporeal (murta). 
Since the cause (karana) and the effect (karya) must exhibit similarity, 
it is inferred that the karmas too are corporeal (murta). 
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Pancastikaya-samgraha 

"M ebuT TTTST ^TTT TTrf cbuT cFT 3TR 
3P^f *ftcT W, TTTST Tpf W ^IMTT - 
Bondage of corporeal karmas with already existing 
karmas and with the non-corporeal soul (jiva) - 

htTi *-hi'Hfc^ ^ti ^Til ^ui | 

^frrf^Tf^ TfT^ % tf| II^XII 

fMVlPd T^f T^rf T^T <5TqTT^*Tcrf?T | 

TTf^rftm TTT^frT rTTft cHcPII£Jd 1133*11 

3T^n§f - [ : p^lPd ] TJjf Tjjf V^\ ^RcTT #, [ ijjf: 

Tjfo ] ^ ^ ^ [ ^ S ^H. 3^*rafrT ] MW UT*?f ITtriT 

[ ^PcR^d: [Tnf^T T TT^frT ] ^-^ff ^ 

3^W %T t 3fk [ t: 31cPII£ld ] TJjMpif Tjftor -aft 3T=RTf ^ f 
(3T$tfd ^Hl' ^ T[' y^ll^^l ^ TIM ^ t) I 

The corporeal (murta) touches the corporeal (murta). The 
corporeal (murta) gets into bondage (bandha) with the 
corporeal (murta). The otherwise incorporeal (amurta) 
soul (jiva) provides room to the corporeal (murta) 
karmas. The corporeal (murta) karmas provide room to 
such a soul (jiva). 


Explanatory Note 


The soul (jiva) is bound with the karmas from beginningless (anadi) 
time. These corporeal (murta) karmas exist in the same space-points 
as the soul. These corporeal (murta) karmas, which have the qualities 
of touch (sparsa), etc., touch the fresh corporeal (murta) karmic- 
matter which comes in contact with the soul (jiva) due to its 
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Verse 134-135 


modifications (parinama) in form of delusion (moha), attachment 
(raga), and aversion (dvesa). By virtue of the substantive cause 
(upadana karana) of their own greasiness (snigdhatva) and roughness 
(ruksatva) these - the already existing and the fresh karmic-matter - 
get bound together. 

Now how do these karmas get bound with the impure, i.e., corporeal 
(murta) soul? The impure, i.e., corporeal (murta) soul, due to its 
modifications (parinama) in form of delusion (moha), attachment 
(raga), and aversion (dvesa), provides room to the material-karmas 
(dravyakarma) in its space-points (pradesa). The material-karmas 
(dravyakarma), too, provide room to the corporeal (murta) soul in 
their space-points. This way, the material-karmas (dravyakarma) and 
the soul (jiva) get into reciprocal (anyonya) bondage. This is what the 
bondage of the soul (jiva) with the karmas means. 

From the point-of-view of karmic-bondage, the soul (jiva) and the 
matter (pudgala) intermingle with each other. From the point-of-view 
of their respective marks (laksana), the two are different. The soul 
(jiva) is not absolutely incorporeal (amurta). 


37T^ TJ^rsf 
The Influx (asrava) 

MUijmcl cfc cHT cFSFT - 

Description of the influx (asrava) of merit (punya) - 

tftT ^tfft TTiwr 3fuTchMiflTfr<) n vfturwl i 
f%Trri% TTrftST wf 3TRT^ II^MI 


TFTT mRuiiH: | 

% TTfTcT cbld^' TJtTCT II^MI 
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Paiicastikaya-samgraha 


3FcFTTSf - [ ] fsm [ TT?TTcT: TFT: ] TIW TFT t, 

[ 3THchoii^TaFT: mRuiih : ] 3TpFTr-^T qf vm t [] 3^r 
[ f%m cblcjfeM ^ 3TfFT ] fqrr ^ ^T^RTT 3T^TTq t, [ *ftcR2J ] "HTT 
qfa ^ [ wfH ] ■y r q 3 tm^ ^tt ti 

The influx-of-merit (punyasrava) takes place in the soul 
(jiva) that has commendable ( prasasta) attachment 
(raga), compassion (anukampa), and absence-of-evil- 
inclinations (citta-akalusata). 


Explanatory Note 


The verse details the causes of influx-of-merit (punyasrava). Three 
causes - commendable (prasasta) attachment (raga), compassion 
(anukampa), and absence-of-evil-inclinations (citta-akalusata) - are 
mentioned; these are elaborated in the following verses. 

The auspicious (subha) dispositions (bhava) of the soul are the 
primary cause of influx-of-merit - bhava-punyasrava. On the 
availability of the primary cause - bhava-punyasrava - influx of the 
karmic matter of merit -dravya-punyasrava - takes place. 


WFfT-TFT cfr TqTFT W cFSFT - 

Description of the commendable attachment (raga) - 


3TT^tT wtft srorfriT ^ WT ^fT I 

ftr Tprof TT^?srrPTt frT <£ 35 ffd ll^^ll 



3T5WFrfq hk\tlll WTTrTTFT ^fcT ^qf^T ll^^ll 
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Verse 136 


3T^TT§f - [ ^rfcRT: ] 3T^-fe-^T^3ff tfd 

qf^r ; [ sr$ -srr ^r 3 w«fcraT ^ [ 3rffcr ij^uiii^ 

3^wr^] 4r ^rr 3^wr, [ wtwpt: ^frT <pfcr ] ^ 
'■gro tft’ ^FFerrai ii 

Commendable-attachment (prasasta-raga) entails: 

1) devotion (bhakti) towards the ‘Arhat’ (Supreme Lords 
Jina), the ‘SicLdha’ (the liberated souls), and the ‘Sadhu’ 
(the ascetics), 2) involvement, with dedication, in pious 
activities, and 3) following the ‘Masters’ (guru). 

Explanatory Note 


Three characteristics that comprise commendable-attachment - 
(prasasta-raga) - are mentioned. 

1) Devotion (bhakti) towards the ‘Arhat’ (Supreme Lords Jina), the 
‘Siddha’ (the liberated souls), and the ‘Sadhu’ (the ascetics). 

2) Involvement, with dedication, in pious activities - keen 
enthusiasm for auspicious activities that are part of the ‘dharma’. 

3) Following the ‘Masters’ (guru) - to have great devotion for the 
chief-preceptors (deary a), the preceptors (upadhyaya) and the 
ascetics (muni, sramana). 

By and large, commendable-attachment (prasasta-raga) is based on 
devotion (bhakti). It occurs to those who are in the initial stages of 
spiritual development and with wrong-knowledge - ajndni. Even 
those who are in advanced stages of spiritual development and with 
right-knowledge - jhani - occasionally, take recourse to commendable- 
attachment (prasasta-raga) in order to vanquish inauspicious 
attachment (asubha raga) for sensual-pleasures (visaya) or passions 
fkasdya). 
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Paiicastikaya-samgraha 

3TOOTT cfc TRRdT cfcSFT - 

The nature of compassion (anukampa) - 


fafw? Tjyfym m vr ^ ^<wfl i 

rf r*diU d«)«l VHHcpil ||^«|| 

^f*RT ^TfgTri W ^:iw ^cR ^ ^RsIdMHI: I 
UldMild rf fiW d^lMI %lcM^cbU|| ||^\9|| 

3RcRR?f - [ ^ftRT ] ^RRJ7, [ s^Rf^RT ] [ cR ] 3}2R7T 

[■^.•■ftsRT] ^ [^cR] ^FT [-R: 

[ ] iRT 4' ^:7sT T TRTT s|3TT [ rf ^RRR ylddild ] ^TRFi 

Rfd ^RniT ^ ^fdT f, [ rTRR TTRT 3R|cFRm STcrfR ] c^ 

3^^'RI f| 

The soul (jiva) that is grieved at the sight of the thirsty, 
the hungry and the miserable, and provides succour for 
them, is with compassion (anukampa). 

Explanatory Note 


To get moved by the sight of those suffering from thirst, etc., and to 
provide succour for them is compassion (anukampa). It occurs in the 
initial stages of spiritual development to those with wrong-knowledge 
-ajnani. The compassion (anukampa) of those with right-knowledge - 
jhani - entails dispositions (bhava) of fright at the misery of worldly- 
existence - samvega - and detachment for worldly-existence - 
vairagya. 
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Verse 138 

fSTFT cbdMHI cfc TcPFR W cfcSR - 

The nature of evil-inclinations (kalusata) - 

cFTsfr ^ wit wr Ht^rr cr f%rtTm#^T i 
WTFFT chUlf^ Tsfr^ chVTffl frT ^ rf W ^fcT IIWII 

pFtsrt err -Sf^r W% 1TRT cTftft cTT R=J tM-I 14-11 ^1 I 
4MHI cfifrfrT grbT chl^r^Pd rf W II336II 

3T^nsf - [ W] [ pFtST: ] shfa, [ FFT: ] FH, [ *TTTT ] 

TTFTT [ RT ] &m\ [ cTfa: ] [ f%TrTq; 3TTTTTFT ] f^vT 

T1RT [ 4ic|HI ] *ftor cffr [ cbPlld ] ^TtF ^ t, cR [ TT ] ^ 

[ ^m: ] [ cblcjbiW ^fcT R e^rT ] ‘Fw]TRTT’ FfgTl tl 

When these - anger (krodha), pride (mana), deceitfulness 
(may a) and greed (lobha) - overwhelm the heart and 
cause agitation (ksobha), the knowledgeable call it evil- 
inclinations (kalusata) in the soul (jiva). 

Explanatory Note 

Agitation (ksobha) in the heart (citta) due to excessive rise of passions 
of anger (krodha), pride (mana), deceitfulness (maya) and greed 
(lobha) is evil-inclination (kalusata). When the rise of these passions is 
mild (manda), it results in absence-of-evil-inclinations (akalusata). 
Such absence-of-evil-inclinations (akalusata) occurs occasionally in 
the person with wrong-knowledge - ajhani - on destruction-cum- 
subsidence (ksayopasama) of particular kinds of passions (kasaya). 
The absence-of-evil-inclinations (akalusata) also occurs occasionally 
in the person with knowledge - jhanl - who is in the middle stages of 
spiritual development - gunasthana - and who has partially 
disengaged his cognition (upayoga) from chasing the passions 
(kasaya). 
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Pancastikaya-samgraha 

W cFSFT - 

The nature of the influx-of-demerit (papasrava) - 

chlc^fH* cd>cd<*l ^ fsTR^J I 
MHM'R'dlcrMcjT^ MldfH ^ 3TRT^ cKUlfcJ ll^ll 

ynid^cdi cbid^' Hindi Itptrr i 
MtMRdlMNclId: dNHI cMlPd ll^ll 

3^7TSf - [ UHI^cd I ^PTf, [ cblcjuf ] 

cdlcddl ] fwff ^ ¥fd cffcp?T, 

[ MtMRdlMlMclld: ] RT ^ RfWT RRdT RRT RT Ro 3TRR1R «ftvRT, 

[ did HI ^ 3TTCTcf chPlld ] RTR RR 3TRRR RFRRT il 

Excessive negligent-activity (pramada-carya ) 1 , evil- 
inclination (kalusata), hankering after sensual-pleasures 
(visaya-lolupata), causing anguish to others (para- 
paritapa), and slandering others (para-apavada), are 
causes of influx-of-demerit (papasrava). 

Explanatory Note 


Negligence (pramada) connotes the state of the soul tinged with 
passions (kasaya). It involves misinterpretation of the Scripture and 
the injunctions contained therein, and indifference to observe the 
injunctions. The dispositions (bhava) that cause agitation (ksobha) in 


1- The fifteen activities due to negligence (pramada) are indulgence in 
four passions (kasaya), five senses (indriya), four kinds of narratives 
(vikatha) - pertaining to monarch (rdjakathd) , woman (strikatha), thief 
(corakatha) and food (bhojanakatha) - sleep (nidra) and fondness (sneh). 
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Verse 139-140 


the heart (citta) are evil-inclinations (kalusata). Penchant for the 
pleasures of the senses is hankering after sensual-pleasures (visaya- 
lolupata). The dispositions (bhava) of tormenting others are referred 
to as causing anguish to others (para-paritapa). The dispositions 
(bhava) of censuring others are referred to as slandering others (para- 
apavada). 

The above inauspicious (asubha) dispositions (bhava) of the soul are 
the primary cause of the influx-of-demerit (bhava-papasrava). On the 
availability of the primary cause - bhava-papasrava - the influx of the 
karmic matter of demerit - dravya-papasrava - takes place. 


RRTRR cFT cfcSFT f^PTTT TT - 

The influx-of-demerit (papasrava), in detail - 

T1WU3TT zr fcP^FRTT Tf 3TrT^lfaT^ I 

WPlf i # ^ff?T 11**0 11 

WT3 ^WTrTT I 

?TFT ^ MIMUdl ll^o|| 

- [^TT: R] (RKl) Wn? [f^H^TT] #T 

[ ^Udiddl R ] ] 3TT?f-ifc«TR, [ 

^TPf ] ^jSRJERT RH (^S-lRT 3 RR R WJ\ 1> RT RR) [R] 

[tflF:] Rfc - [ MIMUdl: *RfR] W) RRSR tl 

The four instincts (sanijna), the three (inauspicious) 
thought-complexions (lesya), sense-domination, sorrowful 


1- T TT3RTt - 3^1 fo I 
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Pancastikaya-samgraha 


(arta) and cruel (raudra) meditation (dhyana), 
knowledge-application in deplorable activities, and 
delusion (moha), are dispositions (bhava) that cause 
demerit (papa). 


Explanatory Note 


Severe delusion (moha) is the cause of the four instincts (samjha): 
1) food (ahara), 2) fear (bhaya), 3) copulation (maithuna), and 
4) attachment to possessions (parigraha). 

The activities (yoga) stained with severe passions fkasdya) cause the 
three inauspicious (asubha) thought-complexions (lesya): 1) black 
(krsna), 2) blue (nila), and 3) dove-grey (kdpota). 

The rise of excessive attachment (raga) and aversion (dvesa) results in 
sense- domination. 

These, attachment (raga) and aversion (dvesa), result also in four 
types of sorrowful (arta) meditation (dhyana)'. 1) relating to removal of 
disagreeable (amanojhya) objects, 2) relating to gain of agreeable 
(manojhya) objects, 3) relating to removal of pain (vedana), and 4) 
wish for enjoyment (nidana). Passions (kasaya) result in four types of 
cruel (raudra) meditation (dhyana): 1) relating to injury (himsa), 2) 
relating to untruth (asatya), 3) relating to stealing (steya), and 4) 
relating to safeguarding of possessions (visayasamraksana). 
Knowledge-application in deplorable activities means getting 
involved in purposeless and inauspicious activities. 

Delusion (moha) means obscuration of the ability to distinguish 
between what is desirable and what is not. The rise of the perception- 
deluding (darsanamohaniya) and conduct-deluding (caritra- 
mohanlya) karmas are the causes of delusion (moha). 

The above dispositions (bhava) cause the influx-of-demerit - bhava- 
papasrava. This bhdva-pdpdsrava turns into influx of the karmic 
matter of demerit -dravya-papasrava. 
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TfeTT -q^rsf 

The Stoppage (samvara) 


Verse 141 


tnxr w w m f - 

Stoppage (samvara) is shutting the door of demerit (papa) - 

ifz&zFxmwmt r^rfei ^^rnTfnr i 

iiwii 

Ff^^nw id-M^ldl 4 ^ TTFf I 
dlddld-dMI fqftcT MIMIhlclfW^ IIWII 

3F3TrT$f - [ ] "^fr [ Tfpf ] WI TTPf P (TNT-FFf "4’) 

[ F^i^n^WT: ] 3 ^ wt 3# fd^di: ] 

f^TcFTT (f^RT Wl) Pm mP t, [ rTTcRT] FdTT (<51} WT) 

[ FNrara [Hmu] [ ih^dH] ^ 

(STT^Tf^T) Pvu ti 

Having established themselves on the right path, to the 
extent men check the senses (indriya), the passions 
(kasaya) and the instincts (samjha), their doorway for 
entry of the influx-of-demerit (papasrava) remains shut. 

Explanatory Note 


Obstruction of the inflow of karmic matter is stoppage (samvara). 
Stoppage (samvara) leads to the path to liberation. To the extent - 
both in terms of quantum and time - the senses (indriya), the passions 
(kasaya) and the instincts (samjha) are checked, the doorway for entry 
of the influx-of-demerit (papasrava) remains shut. 
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Pancastikaya-samgraha 


Acarya Umasvami’s Tattvarthasutra: 


3TT^1%ffsr: TRT: IIV^II 


*hT RR UfRRR sldl 1? UR <^K u ll Wf Tl RihT RR 3TFTT 

RM t, W RRFf t'l 


The obstruction (nirodha) of influx (asrava) is stoppage 

(samvara). 


It has been expounded in the Scripture that there are 148 karma- 

classes (karma-prakrti:): 


knowledge-obscuring - jhanavarana 

5, 

perception-obscuring - darsanavarana 

9, 

feeling-producing - vedanlya 

2, 

deluding - mohaniya 

28, 

life-determining -ayuh 

4, 

name-determining or physique-making - nama 

93, 

status-determining-go£ra 

2, 

obstructive - antaraya 

5. 


For the purpose of bondage (bandha), certain karmas need to be 
looked from the perspective of non-distinction (abheda): 
Perception-deluding (darsanamohaniya) karma is of three kinds, 
subsidential-right-belief (samyaktva), wrong-belief (mithyatva), and 
mixed-right-and-wrong-belief (samyagmithyatva). Although these are 
three from the perspective of rising (udaya) and existence (satta), from 
the perspective of bondage, these are taken as one. [Mixed-right-and- 
wrong-belief (samyagmithyatva) arises (udaya) in the third stage of 
spiritual-development (gunasthana). Subsidential-right-belief 
(samyaktva) arises (udaya) from the fourth to seventh stage of 
spiritual-development (gunasthana)\ So, for the purpose of bondage 
(bandha), deduct 2 from the 148 karma-classes (karma-prakrti). (see 
‘Gommatasara Karmakanda’ , Part 1, p. 25.) 

Five kinds of binding (bandhana) and five kinds of molecular- 
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Verse 141 


interfusion (samghata), both, are taken to be included in the five kinds 
of body (sarlra) name-karma (namakarma). So, from the perspective 
of non-distinction (abheda), 10 must be deducted from 148. 

Out of 8 kinds of name-karma of touch (sparsa), from the perspective 
of non-distinction (abheda), only 1 is taken. So, 7 must be deducted 
from 148. 

Out of 5 kinds of name-karma of taste (rasa), from the perspective of 
non-distinction (abheda), only 1 is taken. So, 4 must be deducted from 
148. 

Out of 2 kinds of name-karma of odour (gandha), from the perspective 
of non-distinction (abheda), only 1 is taken. So, 1 must be deducted 
from 148. 

Out of 5 kinds of name-karma of colour (varna), from the perspective 
of non-distinction (abheda), only 1 is taken. So, 4 must be deducted 
from 148. (see ‘GommatasaraKarmakanda’, Part 1, p. 34.) 

Thus, for the purpose of bondage (bandha) there remain 120 karma- 
classes (karma-prakrti). [148-(2+ 10+ 7+ 4+1+4) = 120] 

The non-rise (anudaya) or stoppage (samvara) of particular karmas, 
out of 120, takes place as the soul (jlva) ascends the stages of spiritual- 
development (gunasthdna). (see ‘Sarvarthasiddhi’, p. 318-320.) 

1) 16 karma-classes get to non-rise (anudaya) - stoppage (samvara) - 
ahead of the first ‘mithyadrsti’ stage of spiritual-development 
(gunasthana). 

The self that is subjugated by the karma which causes false belief is the 
‘misbeliever’ or ‘deluded’ - mithyadrsti. Those karma-classes which 
flow into the soul chiefly on account of wrong-belief (mithyadarsana) 
are cut off in case of those in higher gunasthana. Hence stoppage of 
these karma-classes prevails in the beings from the second stage of 
spiritual development, namely, ‘downfall’ - sasadanasamyagdrsti - 
onwards: 

wrong-belief - mithyatva, 
neuter-sex - napumsakaveda, 
infernal-lifetime - narakayuh, 
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Pancastikaya-samgraha 

infernal state of existence - narakagati, 
birth as a one-sensed being - ekendriya jati, 
birth as a two-sensed being - dvlndriya jati, 
birth as a three-sensed being - trindriya jati, 
birth as a four-sensed being - caturindriya jati, 
unsymmetrical body - hunda samsthana, 
extremely weak joint - asampraptasrpatika samhanana, 
transmigrating force tending to infernal state of existence - 
narakagatiprayogyanupurvi, 
emitting warm light - atapa, 
the body possessing one sense only - sthavara, 
the subtle body - suksma, 
the undeveloped body - aprayaptaka, and 
the collective body - sadharana sarira. 

2) 25 karma-classes get to non-rise (anudaya) ahead of the second 
‘sasadanasamyagdrsti’ stage of spiritual-development (gunasthana). 
Non-restraint (asamyama) is of three kinds - the rise of passions 
(kasaya) leading to endless mundane existence - anantanubandhi, the 
rise of passions hindering partial restraint - apratyakhyana, and the 
rise of passions hindering complete self-discipline - pratyakhyana. 
The influx of karmas caused by these passions is stopped in their 
absence. Ahead of the second ‘sasadanasamyagdrsti’ stage of 
spiritual-development (gunasthana), there is the stoppage of these 
twenty-five karmas which are caused due to the rise of ananta- 
nuhandhi passions (kasaya): 
deep-sleep - nidra-nidra, 
heavy-drowsiness - pracala-pracala, 
somnambulism - styanagrddhi, 
anantanubandhi anger - krodha, 
anantanubandhi pride - mana, 
anantanubandhi deceitfulness - maya, 
anantanubandhi greed - lobha, 
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female-sex-passion - strlveda, 

animal age - tiryancayuh, 

animal state of existence - tiryahcagati, 

the middle four (4) types of structure of the body - samsthana, 
the middle four (4) types of joints - samhanana, 
the transmigrating force tending to the animal state of existence 
- tiryaggatiprayogyanupurvi, 
cold light - udyota, 

awkward motion - aprasasta vihayogati, 
bad-tempered - durbhaga, 
harsh voice - duhsvara, 
lustreless body - anadeya, and 
low family - nicagotra. 

These karmas, the influx of which is caused by non-restraint 
(asamyama) arising from the anantanubandhi passions (kasaya), bind 
one-sensed beings, etc., only up to the end of the second stage 
‘downfall’ of spiritual development - sasadanasamyagdrsti. 

3) No fresh karma-classes get to non-rise (anudaya) in the third 
‘samyagmithyadrsti’ stage - ‘mixed right and wrong believer’ - of 
spiritual-development (gunasthana). 

4) 10 karma-classes get to non-rise (anudaya) ahead of the fourth 
‘asamyatasamyagdrsti ’ stage of spiritual-development (gunasthana). 
Ten karmas flow into the soul primarily on account of non-restraint 
(asamyama) caused by the rise of passions hindering partial restraint - 
apratyakhyanavarana. These are: 

apratyakhyanavarana anger - krodha, 
apratyakhyanavarana pride - mana, 
apratyakhyanavarana deceitfulness - maya, 
apratyakhyanavarana greed - lobha, 
human age - manusyayuh, 
human state of existence - manusyagati, 
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gross body - audarika sarira, 

the chief and secondary parts of the physical body - audarika 
sarira angopanga, 

excellent joining - vajrarsabhanaraca samhanana, and 
transmigrating force tending to human birth - 
nanusyagatiprayogyanupurvi. 

These karmas bind from one-sensed beings up to the end of the fourth 
stage of spiritual development, namely, ‘vowless right believer’ - 
asamyatasamyagdrsti. 

5) 4 karma-classes get to non-rise (anudaya) ahead of the fifth 
‘samyatasamyata’ stage of spiritual-development (gunasthana). 

Owing to the absence of passions hindering partial restraint - 
apratyakhybnavarana - there is stoppage of these karmas in the 
higher stages. In the third stage of mixed belief - samyagmithyatva - 
there is no binding of age-determining (ayuh) karma. That is a 
peculiarity. On account of non-restraint (asamyama) caused by the 
rise of passions that prevent complete self-control - pratyakhyanava- 
rana - these four karmas get to non-rise: 

pratyakhyanavarana anger - krodha, 
pratyakhyanavarana pride - mana, 
pratyakhydnavarana deceitfulness - maya, and 
pratyakhyanavarana greed - lobha. 

These bind from one-sensed beings up to the end of the fifth stage of 
‘partial vows’ - samyatasamyata. There is stoppage of these karmas in 
higher stages. 

6) 6 karma-classes get to non-rise (anudaya) ahead of the sixth 
‘pramattasamyata ’ stage of spiritual-development (gunasthana). 

The influx of karmas caused by negligence (pramada) is stopped in the 
absence of negligence. From the stage higher up the sixth stage of 
‘imperfect vows’ - pramattasamyata - there is stoppage of the six 
karmas whose influx is caused by negligence, as there is no negligence 
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in those stages. These are: 

unpleasant-feeling - asatavedaniya, 

disliking - arati, 

sorrow - soka, 

infirm frame - asthira, 

unattractiveness of form - asubha, and 

obscurity - ayasahkirti. 

7) 1 karma-class gets to non-rise (anudaya) ahead of the seventh 
‘apramattasamyata’ stage of spiritual-development (gunasthana). 

The commencement of the binding of celestial age - devayuh - is 
caused generally by negligence (pramada) and also by the absence of 
negligence in the seventh stage of ‘perfect vows’ - apramattasamyata. 
Owing to the absence of negligence (pramada), there is stoppage of 
this binding of celestial age in the higher stages, i.e., after the seventh 
stage of‘perfect vows’ -apramattasamyata. 

8) 36 karma-classes get to non-rise (anudaya) ahead of the eighth 
‘ap urvakarana’ stage of spiritual-development (gunasthana). 

The passions (kasaya) bereft of negligence (pramada), etc., are 
stopped as the passions are controlled. Such passions are of three 
degrees, namely, intense (tivra), moderate (madhyama) and minute 
(jaghanya). These three degrees of passions (kasaya) remain in the 
next three stages (8th, 9th and 10th). 

In the eighth stage of ‘unprecedented purity’ - apurvakarana - these 
36karmas bind: 
sleep - nidra, 
slumber - pracala, 

celestial state of existence - devagati, 

birth as a being with five senses - pahcedriya jati, 

transformable body - vaikriyika sarira, 

projectable body - aharaka sarira, 

luminous body - taijasa sarira, 
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karmic body - karmana sarira, 
symmetrical build - samacaturasra samsthana, 
the chief and secondary parts of the transformable body - 
vaikriyika sarira angopahga, 

the chief and secondary parts of the projectable body - aharaka 
sarira angopahga, 
colour - varna, 
odour - gandha, 
taste - rasa, 
touch - sparsa, 

transmigrating force tending to celestial state - 
devagatiprayogyanupurvi, 
neither heavy nor light - agurulaghu, 
self-annihilation - upaghata, 
destruction caused by others - paraghata, 
respiration - ucchvasa, 
graceful movement - prasasta vihayogati, 
movable body - trasa, 
gross body - badara, 
complete development - paryapta, 
individual body - pratyeka sarira, 
firmness of the body - sthira, 
attractiveness of form - subha, 
good-tempered - subhaga, 
melodious voice - susvara, 
lustrous body - adeya, 
sturdy formation - nirmana, 
the status of the Tirthahkara, 
laughter - hasya, 
liking - rati, 
fear - bhaya, and 
disgust - jugupsa. 
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The influx (asrava) of these karmas is owing to intense passions; as 
the passions get progressively less in the higher stages, stoppage 
(samvara) takes place. 

9) 5 karma-classes get to non-rise (anudaya) ahead of the ninth 
‘anivrttibadarasamparaya’ stage of spiritual-development (guna- 
sthana). 

In the next stage of ‘checking of gross-passions’ - anivrttibadara- 
samparaya - five karmas bind: 
male-sex-passion -puhveda, 
gleaming (samjvalana) anger - krodha, 
gleaming (samjvalana) pride - mana, 
gleaming (samjvalana) deceitfulness - mdyd, and 
gleaming (samjvalana) greed - lobha. 

The influx of these karmas is caused by moderate passions (kasaya). 
And owing to the progressive absence of moderate passions, there is 
stoppage of these karmas in the higher stages. 

10) 16 karma-classes get to non-rise (anudaya) ahead of the tenth 
‘suksmasamparaya’ stage of spiritual-development (gunasthana). 

In the next stage of ‘checking of even minute passions’ - suksma- 
samparaya, the following sixteen karmas bind: 

five kinds of knowledge-covering - jhanavarana, 

four kinds of perception-covering - darsanavarana, 

glory and renown - yasahkirti, 

high family - uccagotra, and 

five kinds of obstructive karmas - antaraya. 

There is stoppage (samvara) of these karmas in the higher stages 
owing to the absence of minute passions. 

11, 12 & 13) 1 karma-class gets to non-rise (anudaya) ahead of the 
eleventh ‘upasanta-kasaya’, the twelfth ‘ksinakasaya’ and the 
thirteenth ‘sayogakevali’ stages of spiritual-development (gunas- 
thana). 
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In the next three stages - eleventh of ‘subsided delusion’ - upasanta- 
kasaya, twelfth of‘destroyed delusion’ - kslnakasdya, and thirteenth 
of ‘Omniscient-with-vibration’ - sayogakevali, there is the bondage of 
karmas causing pleasant-feeling - satavedaniya, owing to the 
presence of mere vibrations or activity (yoga). In the absence of 
activity (yoga) in case of the ‘Omniscient-without-activity’ - ayoga- 
kevali, there is non-rise (anudaya) of the karma causing pleasant- 
feeling - satavedaniya. 

Thus, as the soul (jlva) ascends the stages of spiritual-development 
(gunasthana) stoppage (samvara) takes place of the 120 karma-classes 
(karma-prakrti): 16 + 25 + 10+4+6-1-1-1-36-1-5-1-16 + 1 = 120. 

Acarya Mailladhavala’s Nayacakko: 

iWTFW vdd'diui -3TF ?T uimdPd I 
ta5rTTf3r*TT% rlf ITcPT ftf II^MI 

3TR1T, ^ 3#^ ^ 3?^ X IT f^RTT f'l 

Just as the water cannot enter the boat after the thousands of 
holes in it have been plugged, in the same way, stoppage 
(samvara) (of karmas) takes place in the soul (jlva) after faults, 
like wrong-belief (mithyatva), have been eliminated. 
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Verse 142 

WTRT TT TO 3 ftr Trmr % w w totot - 

The nature of stoppage (samvara), in general - 

*TFFT UT RsT'MF^ TTHT ^RTT TTT^T ^ ^ocl^o^j I 
TTnrraf^ 3 ^ feRror iiwii 

TRZT ^ f^FT TFTT t’TC ■'TtFt I 

Hl^ejfd ?pTR?nT f*T8Tt: IIW II 

3TOTOT§f - [^fTO] [ UcfsJoi^] TFf s[oqf c£ TTfb [TFT: ] TPT, 
[t^T:] t'T [W] [F^:] % faSFt ] IFf t, 

[TFTTF^F^T f^ft: ] <5TT TTF-^-^:TsT f^ ^ (TpT-^TsT ^ 
Trfd TFT*M cfT^ Tjft ^) [ ypTF 3TynFT 3TF^frT ] ^J^TOT 

3t?t^ sngqror (wr) srrafsra fti\ 

The influx of auspicious (subha) or inauspicious (asubha) 
karmas does not take place in the ascetic (sramana, 
muni) who maintains equanimity in happiness (sukha) 
and misery (duhkha), and is rid of attachment (raga), 
aversion (dvesa) and delusion (moha) toward all 
substances (dravya). 


Explanatory Note 


The ascetic (sramana, muni) who is established in ‘dharma’ maintains 
equanimity in happiness (sukha) and misery (duhkha). Dispositions 
like mine and his, pleasure and pain, propitious and unpropitious, 
favourable and unfavourable, and life and death, do not occur to the 
ascetic rid of delusion (moha). Such an ascetic experiences incessantly 
the pure-soul, of the nature of knowledge (jhana) and perception 
(darsana). 
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When the soul jlva) is not sullied with attachment (raga) or aversion 
(dvesa) that result in auspicious (subha) or inauspicious (asubha) 
dispositions, stoppage (samvara) takes place. No more can the karmic 
matter get transformed into the karmas that bind with the soul. 
Stoppage (samvara) is of two kinds, psychic-stoppage (bhava samvara) 
and material-stoppage (dravya samvara). Cessation of dispositions of 
attachment (raga), aversion (dvesa) and delusion (moha) is psychic- 
stoppage (bhava samvara). When such dispositions are checked, 
auspicious (subha) or inauspicious (asubha) activities (yoga) that 
cause the taking in of the karmic matter are cut off or interrupted; this 
is material-stoppage (dravya samvara). 

Acarya Nemicandra’s Dravyasamgraha: 

^dUIMpUIIPI -3TT cbU^WdlUK^U) I 

7TT HIdJ-|'c|Jj dcd^dtl^u) 3TWTT 113*11 

37Tc*TT mRuiih efiif ^ t, 

tor ti swm wi # 

Sl'cd'dcK ti 

The cessation of the inflow of karmic matter as a result of 
dispositions of the soul is psychic stoppage (bhava savivara). 
After this cessation the taking-in of karmic matter is cut off or 
interrupted. This should be known as material stoppage (dravya 
samvara). 


( mui^m ) Tf ttctt m - 

The nature of complete stoppage (samvara) - 
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Verse 143 


trr w to Rdf rtr RTffR frow i 
^|*cKU|* 7RR rRT R^frl: ll^^ll 

3RRRTSf - [TRR] fRTT [ fRTRTR ] fRR Cgft) ^ [RTR] R^T 3 
[ TJUR MIM R“ ] ‘'JR 3^R RTR [ RRT ] RR [ Tsfc^ ] cllWc) if* [ R 
3TffR ] R# iti, [ RRT ] 7R [ RTR ] RTRd [ RTRTRT^cbdHI ^JT: ] 

^RRgR-RRfR Rid rtt [ ^‘cHumj trt i^\ ii 

When the activities (yoga) of the detached (uirata) ascetic 
(sramana, muni) do not constitute either merit (punya) or 
demerit (papa), then, certainly, stoppage (samvara) of 
karmas arising from auspicious (subha) or inauspicious 
(asubha) dispositions takes place in him. 

Explanatory Note 


When the ascetic (sramana, muni) becomes detached (virata), his 
activities (yoga) of the mind (mana), the speech (vacana) and the body 
(kaya) get rid of both, merit (punya) due to auspicious (subha) 
dispositions and demerit (papa) due to inauspicious (asubha) 
dispositions. The stoppage (samvara) of fresh material-karmas 
(dravyakarma) takes place since the real cause of the influx of such 
karmas is either auspicious (subha) or inauspicious (asubha) 
dispositions. 

The stoppage (samvara) of auspicious (subha) or inauspicious (asubha) 
dispositions is the cause of psychic-stoppage (bhava samvara) of merit 
(punya) and demerit (papa). The psychic-stoppage (bhava samvara) of 
merit (punya) and demerit (papa) results in material-stoppage (dravya 
samvara). 
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f^fcr -q^rsf 

The Dissociation or Shedding (nirjard) 

f^fn w oyKswn - 

The description of dissociation or shedding (nirjard) - 

TT%f| I 

chwin/i firr>wui chuif^ ^fr fbT^ref iiv**h 


ch4u||* fa4lU|* al^ebHI* cFttfcT TT PHildH 11^*11 


3T^nsf - [ iT^rrmwfT ^crt: ] pm tD 

*JSRT %TT [ -ST: ] ^ Wtf^T: %cf ] TTfcd 

^cfcTT f, [ TT: ] [ ta] fWT 3 [ d^cbHIH cb4u||l-| ] 3T^R 

^qff ^ [ MlU|* cMlid ] f^rskr ^RdT fl 


The soul (jiva) which is equipped with stoppage 
(samvara) and ‘yoga’, i.e., pure-cognition (suddhopayoga), 
and which engages in various kinds of austerities (tapa), 
as a rule, causes the dissociation or shedding (nirjard) of 
numerous karmas. 


Explanatory Note 


Stoppage (samvara) is getting rid of the auspicious (subha) or the 
inauspicious (asubha) dispositions. ‘Yoga’ means pure-cognition 
(suddhopayoga). When the man equipped with both these attributes 
performs external (bahya) as well as internal (abhyantara) austerities 
(tapa), he causes the dissociation (nirjard) of numerous karmas. 

The six kinds of external (bahya) austerities (tapa) are fasting - 
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Verse 144 


anasana, reduced diet - avamaudarya, special restrictions while 
seeking food - vrttiparisamkhyana, giving up stimulating and deli¬ 
cious food - rasaparityaga, lonely habitation - viviktasayyasana, and 
mortification of the body - kayaklesa. 

The six kinds of internal (abhyantara) austerities (tapa) are expiation 
- prayascitta, reverence - vinaya, service - vaiyavrttya, study - 
svadhyaya, renunciation -vyutsarga, and meditation -dhyana. 
Stoppage (samvara) weakens the power of the karmas. Pure-cognition 
(suddhopayoga) thrives on external (bahya) as well as internal 
(abhyantara) austerities (tapa). It constitutes psychic-dissociation 
(bhava nirjara). Due to the effect of psychic-dissociation (bhava 
nirjara), dissociation of the previously bound and already weakened 
material-karmas takes place and that is called material-dissociation 
(dravya nirjara). 

Acarya Nemicandra’s Dravyasamgraha: 

^.cblHUI 7T%TTT Tf 'JTtPTT 4piT I 

^IT^T ^ Pui^HI 11^11 

3hIcHI 41 hRvIIH^H W 4 <*4^4 '5^ T Tvf TvT 4 c h< i&d 4 

^ 41 *rrer-f*fa 4 upcNieh f44rr ^4 arafa; 

Icrl — crlH =blv1 4 cT^IT 3-|[c)Hl<=h i44<l ^4 3T48IT 4 cPT 4, "41 

c b4'(?'H ^i<4l 4 ttI ^t-144<i 41 

Dispositions of the soul to get rid of the karmic matter already 
bound with it constitute the subjective shedding of the karmas 
(bhava nirjara). The actual dissociation of the karmic matter 
from the soul, either when it falls off by itself on fruition - 
savipaka, akama - or when it is annihilated through austerities 
(tapa) - avipaka, sakama - is the objective shedding of the 
karmas (dravya nirjara). Thus nirjara should be known as of 
two kinds. 
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WT ■SETTm W - 

The main cause of dissociation or shedding (nirjara) - 


ffoft'WI ^rfr 3JUJ£WSPTt % 3TOTrOT I 

n/ur^ui fcrp^i w <jt # ckwaj n^mi 

■ST: fl'^UI TJ5R: 3RR$ftrrrTSR7r ^JlrMHH I 
SSTTqfrT f^R ^TPf TT TT^itfcT ^TR: IIWII 

3TRR§f - [ ^d>U| ^JcR: ] TPBR Tl T^TT [ ^: ] ^ 

[ 3RR2faTTTSRT: % ] dTRTR 3 ^TRTT^f dd TRT%FF (TdTTTkR 
¥fig TfNd7] ^TT pTT, [ 3iRTPR ^Tr^T] 3TRTFT dTl TfHd-rt 

[ ^TPT fd^R STFTfrT ] 3 ^TRTT f, [ TT: ] ^ 

[ ch4^: ] -aft [ ^T^TtfrT ] f^TT %TT tl 

That soul (jiva) which, fortified with stoppage (samvara), 
gets genuinely immersed in the soul-nature and, after 
knowing the soul, meditates, without wavering, on soul- 
knowledge, sheds the dirt of the karmas. 

Explanatory Note 


For dissociation of the karmas, the soul (jiva) must first be fortified 
with stoppage (samvara). The soul (jiva) fortified with stoppage 
(samvara) is freed from the auspicious (subha) or the inauspicious 
(asubha) dispositions. Next, the soul acquires knowledge of the nature 
(svabhava) of the objects (vastu) to know what needs to be accepted 
(upadeya) and what needs to be rejected (heya). The soul gets detached 
from everything that does not belong to it and gets engrossed in that 
which is favourable to it. 

The ascetic (sramana, muni) gets immersed in own-soul (atma)\ he 
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Verse 145-146 


experiences nothing but own-soul (atma). When the distinction 
between the quality (guna) and the possessor-of-quality (gunl) 
vanishes, he experiences, without wavering, the soul-knowledge 
through own-soul (atma). This is the supreme meditation (dhyana). 
Such meditation on the pure-soul results in dissociation of the 
previously bound karmas. 

In essence, meditation (dhyana) is the cause of dissociation (nirjard) of 
the karmas. 


SZTFT RT m cfiSFT - 

The nature of meditation (dhyana) - 

*TFFT TXT Fc^f< TFTT ^RTT TTtff N RchUfl I 

tTRT ^rru-w3fr wm, 3Fwrr ii^ii 

rt^t t fdm tftT tfr^r rt RFFriwf i 
sznwrT 3rf^r: iiwii 

3TRRT$f - [ [ Tffe: TFT: ijR - : ] FlF, TFT 3ffT 

f^m] f [RT] TT8TT [^TFFriwf ] Tl^R f (37$qf^ 

^T-^R-^TR ^ trfd ^3TT t) [ rPR ] ] 

^pTTCJ*T ^ [ SETFFFT: 3lfR: ] RFTRR 3#T [ RTRR ] 

wikft ti 

In the ascetic (sramana, muni) who is rid of delusion 
(moha), attachment (raga) and aversion (dvesa), and free 
from the activities (yoga) - of the mind (mana), the 
speech (uacana) and the body (kaya) - flames forth the 
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fire of meditation (dhyana) that burns down the karmas, 
auspicious (subha) and inauspicious (asubha). 

Explanatory Note 


The verse expounds the nature of meditation (dhyana). Consciousness 
(cetana) when engaged, without wavering, on pure soul-nature is 
meditation (dhyana). How is meditation (dhyana) attained? 

The ‘yogi’ - advanced ascetic - gets detached from all external objects, 
including the body, the result of the rise of the perception-deluding 
(darsanamohaniya) and the conduct-deluding (caritramohaniya) 
karmas. He reckons that the experience of the pure-soul is possible 
only when the soul is rid of delusion (moha), attachment (raga) and 
aversion (dvesa). ‘Yoga’ means the activities of the mind (mana), the 
speech (vacana) and the body (kaya). The ‘yogi’ who entertains 
dispositions neither of delusion (moha), attachment (raga) and 
aversion (dvesa), nor of ‘yoga ’ is fit for meditation (dhyana). 

Meditation (dhyana) is the fire that burns down the fuel of karmas. 
Just as even a small blaze has the power to burn down a huge stock of 
fuel, similarly, the fire of meditation, when aided by the strong wind of 
the soul rid of wrong-belief (mithyadarsana) and passions (kasdya) 
and by the fuel - in form of ‘ghee’ or clarified-butter that the supreme 
and amazing happiness of the soul provides - has the power to burn 
down the heap of karmas, with all their primary (mula) and secondary 
(uttara) classes (prakrti), in no time. 

For those born in this ‘kali’ age (the fifth aeon, called ‘dusama’) it has 
been said, “The Scripture is without a shore, the life is short, and the 
intellect is dim; study only that which is able to put an end to life’s 
decay and death.” 
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Verse 147 


W® Tf^pf W oMHsDH - 

The description of bondage (bandha) - 

*T WHW FTF Trfr cf£f^ 3TcqT I 

ft %ur LfrjJTd'cbmui M^ur ii^oii 

Tf ^ T ^ T: I 

TT ffr ^rafrf ®ngf: M<JMcb4<J|| fafMfr uwm 

3R5RTTSf - [ Tff^ ] ^ [ 3TRTT ] 3TR*T [ T3rT: ] W (fenf-TFTt) 

■SRfrTT pTT [ ] ^r[, W ^ 3J3TTPT STTcPT ] ^J*T 

^1 ^ [ cFTtfrT ] ^RcTT t, eft [ F: ] 3TT^T [ ] ^FT 

SK T [ fsrfeipT ^Mcb^un ] t^fsr«r 3 [ <^ : 

^rafrT ] «ng ti 

If the soul (dtmd), sullied with dispositions (bhava) of 
attachment (raga), etc., due to being bound with karmas, 
engages in auspicious (subha) and inauspicious (asubha) 
activities on rise of such dispositions (bhava), then, it gets 
into bondage (bandha) with material-karmas (pudgala 
karma). 


Explanatory Note 


The (worldly) soul (dtmd), from beginningless time, is sullied with 
bound karmas. When the bound karmas come to fruition, these give 
rise to dispositions (bhava) of attachment (raga), etc. The soul (dtmd) 
falls prey to such dispositions (bhava) and engages further in 
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Pancastikaya-samgraha 

activities, auspicious (subha) and inauspicious (asubha). Due to the 
instrumental cause of dispositions (bhava) of attachment (raga), etc., 
the soul gets into bondage (bandha) with fresh material-karmas 
(pudgala karma). It means that the soul (atma) gets into a state of 
greasiness (snigdhata) due to dispositions of attachment (raga), etc., 
and engenders, in itself, auspicious (subha) and inauspicious (asubha) 
transformation. This is psychic-bondage (bhavabandha). As the 
matter-molecules (pudgala), turned into auspicious (subha) and 
inauspicious (asubha) karmas, get into reciprocal (anyonya) bondage 
with the soul (atma), the material-bondage (dravyabandha) takes 
place. 

The soul (atma) that is rid of dispositions (bhava) of att achment (raga) 
and aversion (dvesa) does not get bound with new material-karmas 
(dravyakarma). This establishes the fact that the cause of material- 
bondage (dravyabandha) is psychic-bondage (bhavabandha). 
Impure-cognition (asuddhopayoga) of the soul (jlva) in form of 
attachment (raga) is the real bondage - psychic-bondage (bhava- 
bandha)-, material-bondage (dravyabandha) is conventional bondage. 
In real sense, the karmic matter, by its own nature, is the doer (karta) 
of various kinds of material-karmas; the soul (jlva) is not the doer 
(karta) of the material-karmas. 

Acarya Kundakunda’s Prav acanasara: 

rsMiilJII ^ % ^HT: TO WfrT I 

3T?pfr cTT 7TSTT TTT r^ftT^T% ^ WSfeT |R-^|| 

37T7RT ^ ^fl RWRfR ^cRI-f^TWT 

iftuilH - - tlcTT t TFR WT ^ WTT 

61 =6 i STTcRT ^ H'Rll Wf 

■RFcT ^YcTT t 3T8T^T RRT TFR aUcTT ^ 

^7 37^'qRsfrn' t eft SRTTcTT ^ ^ WTT 
STRfR tl 3?fc 

mR*J||hT ^ HRT tft Al TO-M ^ ttm tl 
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Verse 147 


When the soul jlva) is engaged in auspicious-cognition 
(subhopayoga), like giving of gifts and adoration of the Supreme 
Beings, there is certainly the bondage of meritorious (punya) 
karmas. When the soul (jlva) is engaged in inauspicious- 
cognition (asubhopayoga), like evil passions and sense- 
gratification, there is certainly the bondage of demeritorious 
(papa) karmas. When the soul (jlva) is not engaged in either 
cognition, no bondage of material karmas takes place. 

Acarya Nemicandra’s Dravyasamgraha: 

^ ■&ic;>J|-iuc|u| %||cj< 3 sjf ^4 | 

chtMKM^IUI 34UUf(UU|McjJMuf ^fr ll^^ll 

f^n qRuimT ^ ^f 4 wr t ^ 41 wvfv i, afn ^f 4 w 

STTcdT 4^ WT t,=h4cj 3T£[fh STTcRT IRI ^v4f ^7T TTFR 

f| 

Dispositions of the soul, like perverted faith actuated by 
passions, cause psychic bondage (bhavabandha), and the inter¬ 
penetration of the karmic matter with the space-points of the 
soul is termed as material bondage (dravyabandha). 
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Pancastikaya-samgraha 

oRT cfc ®ri%Td 3TPT 3Tdf*T ^tRTTT - 

The external and internal causes of bondage (bandha) - 


'jforfirrfiTrl* f Wprft ifu|crifUTch|iff|‘^r I 
^iciflrifirTfi ^ wvt ii^ii 

^TiJI(Hfij-H* TT^rrf WTl HdlcMdcbldtf^T: I 

^IdPdPWl WW ^rraT tPdtHls^pil^d: UW6W 

3PcPTT2f - [ 4)JIPdPM-d* il^UIH ] W dd (-^rfcjFUl dd) fdfbd dbl 

t, HdlcMdebldU^: ] ^F\ tr-te^r-^PT dffdd (3TRq^l 

dfTFTd-T^T) fl [ ^IdPHPu-d: sfST: ] dd dd Mbd t, [ ?m: 
tPdtHl£fcpil^d: ] Tffl-TPT-t*r-TTte 3 ^fd fl 

The external-instrumental-cause (bahirahga-nimitta) of 
taking in of material-karmas is the activity (yoga). The 
activities of the mind (mana), the speech (uacana), and 
the body (kaya) constitute ‘yoga’-, the activities cause 
vibrations in the space-points (pradesa) of the soul 
(atma). The dispostions (bhava) of liking (rati), 
attachment (raga), aversion (dvesa) and delusion (moha) 
that the soul (atma) engenders are the internal 
instrumental-cause (antaranga-nimitta) of bondage 
(bandha). 


Explanatory Note 


The taking in of material-karmas that exist in the same space-points 
as the soul (atma) is due to the activities - ‘yoga ’ - of the mind (mana), 
the speech (vacana), and the body (kaya). ‘Yoga’ causes vibrations in 
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Verse 148 


the space-points (pradesa) of the soul (atma) and makes it fit to enter 
into reciprocal (anyonya) bondage with the karmic-matter (karma 
pudgala). The activities - ‘yoga’- are the external-instrumental-cause 
(bahiranga-nimitta) ofbondage (bandha). 

Due to the dispostions (bhava) of enjoyment (rati), attachment (rdgaj, 
aversion fdvesa) and delusion (moha) that the soul (atma) engenders, 
the matter (pudgala) fit to turn into karmas gets transformed into 
appropriate karmas. The dispostions (bliava) of the soul (atma) are the 
internal-instrumental-cause (ahtarahga-nimitta) of bondage 
(bandha). 

The word ‘rati’ - liking - connotes the quasi-passions (nokasaya) of 
liking (rati), laughter (hasya), female-sex-passion (striveda), male-sex- 
passion (puhveda), and neuter-sex-passion (napumsakaveda). 

The word ‘raga’ - attachment - connotes the passions (kasaya) of 
deceitfulness (maya) and greed (lobha). 

The word ‘dvesa’ - aversion - connotes the passions (kasaya) of anger 
(krodha) and pride (mana), and quasi-passions (nokasaya) of disliking 
(arati), sorrow (soka), fear (bhaya) and disgust (jugupsa). 

The word ‘moha’- delusion - connotes wrong-belief (darsanamoha or 
mithyadarsana). 

The activity (yoga) causes nature-bondage (prakrtibandha) and space- 
bondage (pradesabandha), and the passions (kasaya) cause duration- 
bondage (sthitibandha) and fruition-bondage (anubhavabandha). 

Acarya Umasvamfs Tattvarthasutra: 

flchMiqrcji-.-flcJ: cFrfufl qjJqI-PdJMHIdrl ^ <5RT: lid-? II 

cbbWttfed #1 Tl ^ •sqfaT TWFJSlf t, 

^ sRJ tl 

The living being - jiva, the soul - actuated by passions (kasaya), 
retains particles of matter (pudgala) fit to turn into karmas. 

This is bondage (bandha). 
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Acarya Pujyapada’s Samadhitantram: 

tWHIdlrPHI cINfj^l^ycjrrlHIrl I 

cT#?f ll^o^H 

STTcFT ^ TFT sfk ^ ITld cfT^ TFFT ^ ^FJ ^cFW ^tcft 1? 

- c|FJ qTT TRR sldl i?l clFJ ^ TPFR Tl ^I-0 <—h 1 STF^-aFfd 
qTFf F^TT irfd i?l 

Due to imperfections of attachment and aversion in the soul, 
caused by past karmic bonds, there is tendency toward activity - 
of the mind, the speech and the body. Due to this tendency, there 
are vibrations in the space-points of the soul, and these 
vibrations set into motion the air in the body. Due to movement 
of this air, different parts of the body-machine start performing 
their respective functions. 
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Verse 149 

TFTTf^ sJoi|<*,4 ^fT «RT cfr s#T Ph^tI f - 
The dispositions of attachment (raga), etc., 
are also the causes of bondage (bandha) - 

3fgfcTWfH ^TTOT ^TTRf I 

rrirr fa ut iiwii 

i&JpdcbvMHI ■SFRtrf ^PuidH I 
ddWPd xT TFTT^TC^Twt TJSZTRT IIWII 

3P3JcTTSf - [ ■ol^fcIcbc'M: ] (^rfq^TTc^) ^TR W ^ #3 

[ 3iyPdch(-MW cbRUIH ] ^ RRTf ^ RTWT [ ^PuidH ] RR? 

M t, [ %RTR 3Tfcr [ TFTT^f: ] TFTTPw 

rtwt t, [ wq ar^nt ] TFTif^nqf ^ 3 «rszRt ] (-after 

^ ti 

Four causes have been mentioned for bondage of the 
eight kinds of karmas. These four causes are due to the 
soul’s dispositions of attachment, etc. Without such 
dispositions, the soul does not get into bondage (bandha). 

Explanatory Note 

The Scripture outlines four causes - wrong-belief (mithyadarsana), 
non-abstinence (avirati), passions (kasdya) and activities (yoga) - for 
bondage (bandha) of the eight kinds of karmas. Now, these four causes 
arise due to the soul’s dispositions of attachment, etc. Without such 
dispositions, the soul does not get into bondage with the karmas. Mere 
presence of the karmic-molecules (pudgala) of wrong-belief 
(mithyadarsana), non-abstinence (avirati), passions (kasdya) and 
activities (yoga), does not result in bondage of the soul. The soul’s 
dispositions of attachment, etc., are the real cause of bondage 
(bandha). 
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Pancastikaya-samgraha 

Belief in substances ascertained as these are is right faith (samyag- 
darsana). Wrong-belief (mithyadarsana) is the opposite of right faith 
(samyagdarsana). 

Abstinence (virati) is desisting from injury (himsa). Non-abstinence 
(avirati) must he understood to be the opposite of abstinence. Non¬ 
abstinence (avirati) is of twelve kinds, relating to the six classes of 
embodied souls or beings, and the six senses, mind included. The six 
types of living beings are the five kinds of immobile beings, namely, 
earth-bodied, water-bodied, fire-bodied, air-bodied and plant-bodied, 
and the mobile beings. 

There are four primary passions fkasdya) - anger (krodha), pride 
(mana), deceitfulness (may a) and greed (lobha). These become sixteen 
after accounting for their subdivisions. The sixteen passions (kasaya) 
and the nine quasi-passions (nokasaya), together, constitute twenty- 
five passions. 

Activities (yoga) are three: bodily activity (kayayoga), mental activity 
(manoyoga) and speech activity (vacanayoga). 

Acarya Kundakunda’s Prav acanasara: 

TTTT ofsjfe cFOT tpsrfe TFTTf^UTT I 

q'Hl 'Sftaini '•*1101 IR-£^II 

^ 4 TPTl 5lMl c 1< u llb\ ■qtf WT?TcTT i? 

t ^ TR efi-qf Tf TpRT ^RTT tl 

3T1W3TT e£ ^ WWfK # SPTSRT t t^FTT ^FT 

The soul (jiva) with attachment (raga) toward the external 
objects makes bonds with karmas and the soul without 
attachment toward the external objects frees itself from bonds of 
karmas. Certainly, the impure-cognition (asuddhopayoga) of the 
soul (jiva) is the cause of bondage; know this as the essence of 
bondage. 
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■RT 8 T xr^f 

The Liberation (moksa) 


Verse 150-151 


sjoycbiMar w qrq-wr-wr ^T^rr^r w - 
With no fresh bondage of material-karmas, the soul 
attains psychic-liberation (bhava-moksa) - 

ftrwm wfrrRT 3n^fuiftsfr i 

3Tm^m5TTT f^TT ^TRTf^ eb'UffH ^ fmftVt ll^oll 

cbOiWI^T^OT ^ ^H^ U‘4 WccT^kR'« 1 ^ I 
xrraf^ ^rrfpf 3 t^iw ^nrfcf iiw ii 

tr^TTt Idilgl-dldd ^FT: 3Hb)dPdflSJ: I 
3?Rq^^rm f^FTT d->4uiW fqfrST: ll^oll 

cb4uim , qm i 

yiHldir^iH^dqc£|N|SJ ll^ll 

3P^TT§f - [tr^TTt] #3 ^FT 3T^TRt ^ 3 

[ ?nf^T: ] ^FTt ^ [ PddqidJ fWT 3 [ 3TT^fqfrsj: ^TTW ] 

3M qrr ¥tcIT t [ ^ ] 3fk [ 3U^T*TT^T f^HT ] 3TT^q-*M 

^ 3T^ [ cFifuT: ftftel: ^TTW ] qnf qTT M^f Ft?TT i?l [ ] 

3 ^: [ cmJuii^ ] ^rf qTr 37^ ^ ^ ^ [ ^r: 

^cfcdlchdVlI cT2tf FtcTT 1T37T [ ^dtfedH.] 

if^Kf^T, [31oUN|SPT] 3T5qT5pj, [ 3FRTU W*T UIHlPd ] 3^R[ 
^ qft W ^RdT tl 

In the absence of the cause (hetu) of bondage (bandha) 
[delusion (moha), attachment (raga) and aversion 
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Pancdstikaya-samgraha 

(dvesa:)], the knowledgeable-soul (jhani), as a rule, is 
shielded from the influx (asraua) of karmas, and in the 
absence of the influx (asraua), (fresh) karmas do not bind 
with it. With the absence of karmas, the soul (atma) 
becomes all-knowing (sarvajha) and the three-worlds 
reflect in it. It becomes sense-indepenent (atlndriya), 
free-from-obstructions (avyabadha), and enjoys infinite- 
bliss (ananta-sukha). 

Explanatory Note 

The verse describes the psychic-liberation (bhava-moksa), the cause of 
dravya-liberation (dravya-moksa). 

The cause of the influx (of karmas) is the soul’s disposition (bhava) due 
to delusion (moha), attachment (raga) and aversion (dvesa). The 
knowledgeable-soul (jiidnl), as a rule, is shielded from such 
dispositions and, therefore, from the influx (of karmas). When there is 
no influx, the fresh karmas do not bind with the soul. With the absence 
of karmas, the soul becomes all-knowing (sarvajha) and all-perceiving 
(sarvadarsl). It then enjoys infinite-bliss (ananta-sukha) that is free- 
from-obstructions (avyabadha) and sense-indepenent (atlndriya). 
This state of the soul (atma) is psychic-liberation (bhava-moksa). 
Knowledge-activity takes two forms: the activity of knowing - 
jhaptikriya, and the activity of transformation-by-the-known - 
jneyarthaparinamanakriya. The activity of knowing - jhaptikriya - 
knows without attachment (raga) and aversion (dvesa). The activity of 
transformation-by-the-known - jneyarthaparinamanakriya - knows 
with attachment (raga) and aversion (dvesa). The activity of knowing 
-jhaptikriya - does not cause the bondage of karma; the activity of 
transformation-by-the-known - jneyarthaparinamanakriya - causes 
the bondage of karmaT 


1. see Vijay K. Jain (2018), Acarya Kundakunda’s Pravacanasara - 
Essence of the Doctrine, p. 64-65. 
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Verse 150-151 


The knowledgeable-soul (jhani) sees and knows all objects-of- 
knowledge (jneya), but neither accepts nor rejects these objects-of- 
knowledge; these do not cause transformations in it. It, therefore, 
remains free from the influx (of karmas). In the absence of the influx 
(asrava), the (fresh) karmas do not bind with it. With the utter 
destruction of the deluding (mohaniya) karmas, the soul becomes 
pristine and it attains, for up to one muhurta, the twelfth stage called 
ksinakasaya. Immediately after that, knowledge- and perception¬ 
covering karmas and obstructive karmas are simultaneously 
destroyed and it attains omniscience (kevalajnana). The soul (dtmd) 
whose pure-consciousness (ananta-caitanya) and infinite-strength 
(ananta virya) were hitherto covered attains the state of perfect- 
knowledge (kevalajnana), and perception of unimaginable splendour 
and magnificence. This explains psychic-liberation (bhava-moksa). 

Acarya Umasvamfs Tattvarthasutra: 

cfcct^PT ll^o-^|| 

efiT SFT ^ Tpfcf SjWT^FT AVV5 W 

^ c£ s[T^) WPFI, «4>'fH|cKU| cTSTT 3RRR #T 

Trm m ^ itm ti 

Omniscience or perfect knowledge - kevalajnana - is attained on 
destruction of delusion (moha), and on destruction of 
knowledge-covering (jnanavarana), perception-covering 
(darsanavarana) and obstructive (antaraya) karmas. 
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Pancastikaya-samgraha 

s*oycb44igr ck t^T^T?T trrtT-1^TT-wr ^tpt w - 
Supreme meditation (dyana) is the cause of 
the dissociation (nirjara) of all karmas - 

^nxrf ufr i 

^TRTf^ Wrcf-Hf^fH WTFFT ll^ll 


seipt ^ i 

^TFJH fd^l^*’ Wit: IIWII 


3 P^TT§f - [T^ld^d^ W#: ] T 3 *M-TT%d TT^ ^ (T^TT? 
xrftoTcT WIFf ^t) [ c^f^TRfRTT ] Tl TFjaf 3}fc 

[ ^tT 31^©M^cMHJ 3T^T5o?T 3 3TFTfTd t^TT [ SJFT ] «TH 
[ fd^ti^: w?Trr ] frshr ^rr #3 ikr ti 


The ascetic (sadhu) established in own-nature (svabhava) 
- the Omniscient Lord (kevali) - owns perfect perception 
(darsana) and knowledge (jhana). His (supreme) 
meditation (dhyana), rid of all external substances 
(dravya), is the cause of dissociation (nirjara) of karmas. 


Explanatory Note 


The Omniscient Lord (kevali) is in the state of psychic-liberation 
(bhava-moksa). He does not experience happiness or misery 
dependent on the senses (indriya) or the fruition of the karmas. All 
substances (dravya) and their modes (paryaya) reflect directly (and 
simultaneously) in the perfect-knowledge (kevalajhana) of the 
Omniscient Lord. This is possible because the soul, on destruction of 
karmas that hinder its natural power, on its own, attains omniscience 
(kevalajnana) - infinite, indestructible, perfect knowledge - that 


288 




























Verse 152-153 


knows all substances of the three worlds and the three times directly 
and simultaneously, in respect of their substance (dravya), place 
(ksetra), time (kola), and being (bhava). 

The Omniscient Lord attains the light of knowledge that is steady like 
the light of the jewel. It neither accepts nor rejects the objects-of- 
knowledge ( jneya) and the objects-of-knowledge do not cause 
transformation in the soul. The soul experiences only the nature of 
own soul by own soul, utterly indifferent to ah external objects. As 
objects like the pot and the board get reflected in the mirror without 
the mirror wanting to reflect these, ah objects-of-knowledge (jneya) of 
the three times get reflected in the knowledge of the Omniscient Lord 
without him having any desire to know these. He is just the knower 
(jhata) and the seer (drsta). The knowing soul is utterly different from 
ah foreign objects; only empirically, there is the relationship of the 
knower (jhayaka) and the known (jneya ). 1 

The experience of the nature of own soul by own soul, utterly 
indifferent to ah external objects, is the supreme meditation (dhyana), 
the cause of dissociation (nirjara) of karmas. 



cFT cJJSR - 


The nature of final liberation (dravya-moksa) - 


fr'cAui ^Trfr ruwfHrujjsr tfccrcKttrrfin i 

rPIT TIT tfcRsfi ll^ll 


■si: UcAui -JjcFTt Ucfcbuffui I 

oilMhd^l^tebl TgS fcl TT Tfr^T: 11^3 II 


1. see Vijay K. Jain (2018), Acarya Kundakunda’s Pravacanasara - 
Essence of the Doctrine, p. 41. 
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3FcRTTSf - [ -5T: tfc|)u| -RcfR: ] TT3T Tl ^FT t t^TT 
W<\) [ fR^RH 3T2T UcfcbUffal ] TT^-FRff Wt Mo FPRT f37T 

[ ©MM'Md^^ll'Mfcch: ] %Rfa 3^ 3T^ Tf%cT #R [ SJcf R^fR ] FR 
^ (RTWf 3?fc Tferf Rjt) ?toT f, [f*R] F*#T^ [TT: TTt^T: ] 
cfF Rt^T tl 

The soul (jivo), equipped with the stoppage (samvara), 
sheds all karmas. It sheds the feeling-producing 
(vedanlya) and the life-determining (ayuh) karmas and 
then frees itself from transmigration (samsara, bhava) 

[by shedding the physique-making (nama) and the status¬ 
determining (gotra) karmas]. This is the attainment of 
liberation (moksa). 


Explanatory Note 


The soul jiva) in the state of psychic-liberation (bhava-moksa) is 
equipped with supreme stoppage (samvara) and as such there is the 
absence of the cause of bondage. Due to the supreme meditation 
(dhyana) of such a soul, the shedding (nirjara) of the still-remaining, 
non-destructive (aghati) karmas - feeling-producing (vedanlya), life¬ 
determining (ayuh), physiq ue-making (nama) and status-determining 
(gotra) - takes place. 

The ‘Tattvarthasutra ’, sutra 9-29, mentions that the last two kinds of 
meditation - the virtuous (dharmya) and the pure (sukla) - are the 
causes of liberation. Sutra 9-37, mentions that the first two types of 
pure meditation - sukladhyana - are attained by the saints who know 
the Scripture - purvavid or srutakevali. Sutra 9-38, mentions that the 
last two types of pure meditation - sukladhyana - arise in the 
Omniscient (kevali). 

Acarya Pujyapada in ‘Sarvarthasiddhi’ (p. 360-361) explains how the 
Omniscient (kevali) embraces the last two types of pure meditation - 
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Verse 153 


sukladhyana: 

The pure soul of the Tlrthahkara or other Omniscient (kevali) shines 
like the sun coming out of the clouds. It is worthy to be venerated and 
worshipped by the lords of the world. And now the Omniscient Lord 
moves from place to place preaching the Truth to the world up to a 
maximum period of a little less than purvakoti years. When the 
duration of his life-determining (ayuh) karma is within one muhurta, 
and the feeling-producing (vedaniya), the body-making (nama) and 
the status-determining (gotra) karmas are of the same duration, he 
gives up entirely the activities of the speech, the mind and the gross 
body. Taking help from slight bodily activity, he embraces the third 
type of pure meditation of subtle activity - suksmakriyapratipati. In 
case the duration of his life-determining (ayuh) karma is within one 
muhurta, but the duration of the feeling-producing (vedaniya), the 
body-making (nama) and the status-determining (gotra) karmas is 
more, with remarkable exertion, he makes the duration of these three 
karmas same as the life-determining (ayuh) karma. He is endowed 
with the wonderful capacity by which stupendous stoppage is affected. 
He performs expansion of the soul which is capable of ripening the 
karmas very quickly and destroying or reducing these; this is called 
kevali-samudghata 1 . Here he practises comprehensive pervasion in 
the form of a stick (danda), a door (kapata), an oblong (pratara), and 
filling up the universe (lokapurana), in four instants and contracting 
to his former size immediately in another four instants. He thus 
makes the duration of all the four karmas equal, and through subtle 
bodily activity embraces the meditation of subtle activity - 
suksmakriyapratipati. And after that he commences the meditation of 


1. ‘kevali-samudghata’: The Omniscient emanates from his body the 
spatial units of his soul, without wholly discarding the body, for the 
purpose of levelling down the duration of the other three non-destructive 
karmas to that of the age-karma. The soul fills up the entire universe and 
contracts back to the size of the body in eight instants, just prior to 
attaining liberation. 
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complete destruction of activity - vyuparatakriyanivarti, also called 
samucchinnakriyanivarti. This entails complete destruction of 
activity as there is disappearance of respiration and movement and 
vibration of the spatial units of the soul, arising from activities (yoga) 
of the body, the mind and the speech-organ. In this stage of meditation 
there is complete annihilation of influx (asrava) of all kinds of bondage 
(of karmas). And in the Omniscient-without-activity - ayogakevali, 
endowed with the capacity of annihilating all karmas, there arise 
perfect-conduct (yathakhyata caritra), knowledge (jnana), and faith 
(darsana), which are capable of destroying all kinds of cobwebs of 
worldly suffering, and which constitute the immediate cause of 
complete emancipation or final liberation. Thus, the saint in the 
fourteenth stage burns all karmas with the powerful fire of 
concentration, becomes purified like 24-carat gold, freed from dirt and 
other alloys, and attains eternal bliss. The two kinds of pure 
meditation (sukladhyana) - suksmakriyapratipati and vyuparata¬ 
kriyanivarti - cause complete stoppage (samvara) of the new karmas 
and also dissociation (nirjara) of the old karmas. (see also 
‘Tattvarthasutra’ , p. 397-398.) 

With utter destruction of all karmas, the soul gets liberated; it attains 
liberation (moksa). Liberation implies complete destruction of the 
material-karmas (dravyakarma), quasi-karmas (nokarma), and 
psychic-karmas (bhavakarma). The worldly soul is with bondage of 
karmas; it is thus dependent from a certain point-of-view. The same 
soul, on utter destruction of all karmas, becomes independent. This 
explains the liberation (moksa) of the soul. 
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Verse 154 


^fdcbl 

Brief Explanation of 
The Path to Liberation 

tTt^rqpt cfc W cfiSR - 

The path-to-liberation (moksa-marga) - 

^Tc^Tcj irrmf 3furuur*w i 

^ f^FRf arfwTftfPfr^ ii^vsii 

^Tfcr d4)R^duRd^HPdf^T ^PuidH ll^Vtfll 

3PcPTT2f - [ ] *ftcr ^Tr T^*TRT [ 34UPd^d ^FTR] 

3TyPdFd C^T«rT«f) [ <^HH ] t - - [ 3FRTWT ] ^ % 

C^ftoT Tf) 3T^=WT tl [ cTTT: ] ^ [ pH'MdH ] PbTdb'h 

[ ^Pw^h ] 3Tfer^r [ 34pdPdd ] ^ % 3rftf^?r f - [ ^nfc? 
^PuidH] ^ (fadin' ^rrftw w ti 

The own-nature (svabhava) of the soul (jiva) is perfect 
knowledge (jhana) and perception (darsana.); these are 
one (ananya) with the soul (jiva). To resolutely establish 
the soul in these [perfect knowledge (jhana) and 
perception (darsana)], rid of imperfections like 
attachment (raga), is conduct (caritra). [This is the path 
(marga) to liberation (moksa).] 

Explanatory Note 

Conduct (caritra) is to get established in the own-nature (svabhava) of 
the soul (jiva). In reality, the own-nature (svabhava) of the soul (jiva) is 
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Pancastikaya-samgraha 


knowledge (jnana) and perception (darsana) since these are one 
(ananya) with it. Knowledge (jnana) and perception (darsana) are 
inseparable from the soul’s attribute of consciousness (cetana). Right 
conduct (samyakcaritra) is characterized by right faith (samyag- 
darsana) and right knowledge (samyagjhdna). It is rid of all 
imperfections due to attachment (raga), etc. Such conduct is the path 
to liberation. 

The worldly souls (jlva) have two kinds of conduct (caritra): 1) based 
on the soul itself - svacaritra or svasamaya, and 2) based on the others 
-paracaritra or parasamaya. When established in soul’s own nature 
of knowledge (jnana) and perception (darsana), the conduct (caritra) 
is based on the soul itself - svacaritra or svasamaya. When conditioned 
by the nature of the others, the conduct (caritra) is based on the others 
- paracaritra or parasamaya. The conduct (caritra) that is based on 
the soul itself - svacaritra or svasamaya - is rid of imperfections like 
attachment (raga), and constitutes the real path to liberation (moksa). 

Acarya Kundakunda’s Samayasdra: 

^ftcfr ^Prl^UIUHUirddl TT It TRW "3iwr | 

w rf WUT IIW3 II 

yp ^#T-WT-RTfer t f*W t, ^ fWW Tl WR Will 
affc ch4y^iT r ftw i, wrai rwr wifi 

fwrd - rt wtBr yp 37Twfw t, n wm ti srfeR 3ik ftps 

fl wm f, -JWWT W wtcr WR tl 

Know that the soul (jlva) that rests on pure faith, knowledge, 
and conduct, is certainly the Real Self - svasamaya. The soul 
that rests in the space-points (pradesa) of the karmic matter is 
to be known as other than the Real Self - parasamaya. 

Note: The souls that rest on the pure self are called the Real Self. Only 
the Arhat and the Siddha are the Real Self. All other souls, up to the 
spiritual stage of ‘destroyed delusion’ (ksinamoha) are other than the 
Real Self. 
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Verse 154-155 


Acarya Kundakunda’s Prav acanasara: 

ruicoiui dcii^JuuNJiiirci^d^ i 

4)c| 441 ^R-dldl d^u|U||U|LM^|U|idl \\\-^\\ 

41 d d4 -dlRd J jyi 41 3 hm<u| 4fgj y |mti gldl i?l 4 -dlRd 4? 
TTR^fd-ind i? Tpjd F4nA i fdTd f4^Ri4 uRci 4fsj t trtt t? 
wW mdiddl^l ^ WlM d4 TOT Tf%dl 

The soul attains liberation (nirvana, moksa) by virtue of conduct 
(caritra), characterized by right faith (samyagdarsana) and right 
knowledge (samyagjnana). The path to liberation is 
accompanied by the glory of the lords of the heavenly devas 
(kalpavasi deva), other devas (bhavanavasi, vyantara and 
jyotiska deva), and humans. 


3TPW cF cfTT u^ui chid 4 cF^f W £RT FTtTT 4 - 

Conduct based on the own-nature of the soul 
leads to the destruction of karmas - 


^flcfr fT£TcjfuTi[<i wm3Tr i 

chuif^ wi w wrFRi^ r n^mi 


^Tcf: 3trdddhtiNi|fiTlS§T TOW: I 

■srf^ cFT*4 ^cfi ^feTTcT II^MI 

3T^TT§f - [ 4) 

T^Tdfddd 44 VI 4t [ 3irdildhU|iNkl: 3T2T TRWf: ] ^ 3#RTd 

4t 4r TOm 4i [^] ^tk w cftscT] 

(f4rd Tpr-^rR? 4 Tftrrfad 44 r) mto ^ ^Tdi I" 41 

[ cFtfcRJT^] cfTtfsp* 4 [W*zrf4] ^SdT 4l 
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Paiicastikaya-samgraha 


The soul (jiva), from the point-of-view of the substance - 
dravyarthika naya - is established in its own-nature 
(svabhava) [of perfect knowledge (jhana) and perception 
(darsana)\. If it exhibits qualities (guna) and modes 
(paryaya) that are not in tune with its own-nature 
(svabhaua), it is ‘parasamaya’ - conduct (caritra) based 
on the other. If the same soul turns to ‘svasamaya’ - 
conduct (caritra) based on the soul itself - it gets freed 
from the karmic bondage. 

Explanatory Note 


In this verse, the path to liberation has been shown as freeing the soul 
from the karmic bondage by adopting conduct (caritra) based on the 
own-nature (svabhava) of the soul - svasamaya. To get to this stage, 
conduct (caritra) based on the other - parasamaya - has to be 
discarded. The worldly soul (jiva), from the point-of-view of the 
substance - dravyarthika naya - is established in its own-nature 
(svabhava) of perfect knowledge (jhana) and perception (darsana). 
However, due to beginningless rise of the deluding (mohaniya) karmas 
it undergoes transformations; its cognition (upayoga) turns into 
impure-cognition (asuddhopayoga). It adopts conduct (caritra) based 
on the other - parasamaya - and lives with unnatural (vibhava) 
qualities (guna), like the sensory-knowledge (matijhana), and modes 
(paryaya), like the human-being (manusya) and the infernal-being 
(naraka). When the same soul (jiva) gets rid of transformations due to 
the deluding (mohaniya) karmas, its cognition (upayoga) turns into 
pure-cognition (suddhopayoga). It then adopts conduct (caritra) based 
on the own-nature (svabhava) of the soul -svasamaya or svacaritra. 
Thus, when the soul (jiva), on getting the light of right-knowledge 
(samyagjhana), discards conduct (caritra) based on the other - 
parasamaya - and adopts conduct (caritra) based on the own-nature 
(svabhava) of the soul - svasamaya or svacaritra - it certainly gets 


296 




Verse 155-156 


freed from the karmic bondage. The conduct (caritra) which 
establishes the soul in its own-nature (svabhava) - svasamaya or 
svacaritra - is the real path to liberation. 


UP cRT% cJTH W BTTSmrr - 
The conduct (caritra) based on the 
others (paracaritra or parasamaya) - 

ir^ocrfttl Tg) 3fTp?' TFt0T chUlf^ | 

tit wraiTff^T TrrErfrwrt wtert ii^ii 

UT: TFTUT ebtUd ^ STT^T I 

TT Wch^RdW: ^frT ^ftcT: 11^II 

3PPTTSf - [ UT: ] ^fl [ TFtTJT ] TFT TT [ 

STTcTqJ ^J«T P 3T^jq [ -srf^ chPlld ] -qft ^TdT t, [ TT: 
] o[^ -^or [ Wch-olRdW: ] TT W (3TTPt^ 

3 TfpT) %Tr [ Mt^lRd^H: *ferfb] TTTrfe 3TP5R0T ^ 

Ff?TT i?l 

The soul (jlva) that entertains auspicious (subha) or 
inauspicious (asubha) dispositions (bhava) due to 
attachment (raga) is devoid of the conduct (caritra) based 
on the own-nature (svabhava) of the soul - svasamaya or 
svacaritra. Such a soul exhibits conduct (caritra) based 
on the others - paracaritra or parasamaya. 
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Paiicastikaya-samgraha 


Explanatory Note 


When on rise of the deluding (moharuya) karmas the soul adopts 
cognition (upayoga) that is tinged with attachment (raga), it 
entertains dispositions (bhava) toward other substances that are 
either auspicious (subha) or inauspicious (asubha). Such a soul is said 
to be devoid of the conduct (caritra) based on the own-nature 
(svabhava) of the soul - svasamaya or svacaritra. The reason is that 
the conduct (caritra) based on the pure-soul-substance (svadravya) - 
pure-cognition (suddhopayoga) - is svasamaya or svacaritra, and the 
conduct based on the other substance (paradravya) - cognition 
(upayoga) tinged with attachment (raga) - is paracaritra or 
parasamaya. 

Acarya Pujyapada’s Istopadesa: 

WJtt W nffcT: tTOTTT 5FTTITT I 

HAMIoHcjUilHH MW Ed^Md IR^II 

Tl, HHclI-Wcl MclT sfk HHclI-lffh rafa ¥fcTI i?l 

ft Tran nl, ^ Tnrar ^ Tiro, fWrar Tra^ rai # fWrar 

The soul that entertains infatuation (mamatva) with the outside 
objects gets into bondage of karmas and the soul that entertains 
no such infatuation is freed from bondage. Try persistently, 
therefore, to renounce all infatuation. 
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Verse 157 


MtdlPtd % W8TCTT7T f - 

The conduct based on the others 

does not constitute the path to liberation - 

3Wcrr< %0T wf TTO cfT 3TOTTTity ITT^T I 

# toT TTTSriTrrt frT f^UTT mWFtI II^VSII 

anwcifd w xntf didulssi i 
RT Mt-dRd: ^ddHfrl f^FTT: y-fcildPd IIWII 

3PcRTTSf - [ ifr ^#T ] f^RT 3 [ 31WT: ] 3qw [ TJUTf 

■cmr cjt] ^ [ sra - ^iwdPd ] 3wf^ t, [ ck] 

^RT *Tlcr £RI [RT: ] [ MtdRd: SRlfcT] VW\\U WVU t - 

[^fcl] t^FTT [f^HT:] f^R (RTcf^) [ y^MilPd ] wfflfl ^ fl 

The Omniscient Lords have expounded that the 
disposition (bhava) that causes the influx (asrava) of 
either merit ( punya) or demerit (papa), makes the soul 
(jiva) ‘paracaritra’, i.e., with conduct (caritra) based on 
the others. 


Explanatory Note 


Certainly, the soul (jiva) when tinged with auspicious (subha) 
disposition (bhava) has the influx of merit (punya), and when tinged 
with inauspicious (asubha) disposition (bhava), of demerit (papa). The 
disposition (bhava) that is the cause of the influx of merit (punya) or 
demerit (papa) makes the soul (jiva) ‘paracaritra’ , i.e., with conduct 
(caritra) based on the others. This has been said by the Omniscient 
Lords. The inference is that the conduct (caritra) based on the others - 
paracaritra - is the path to bondage (bandha), not to liberation. 


299 

































Pancastikaya-samgraha 

^TEnfnr ttiw zfr rth w - 

The conduct (caritra) based on the own-nature of 

the soul (svacaritra or svasamaya) - 

ffccf^WcfcKl uruuwufl 3qTqrrf WT^T i 
^ iuif< faT^ # ^nrf^ Rftcfr ii^ii 

"ST: UcR^dd: 3FFWTT: 3TTRTTR WTT^R I 
^Idlfd MJ^Pd f^RTrf TT: Wcb^Rd RTtfcT RT^T: ll^ll 

31^rTsf - [ -ST: ] [ ^Icf^^^cW: ] TT^FTTpfd (TRf RfolF 3 

Tffcl) 3ffc [ 3FRTTRT: ] 3FRTCH (XJcBTlRR) ^ R&TT ^3TT 
[ 3Ur*Tpf ] 31RRT RT1 [ WTT^R ] TRRTR £TCT [ fRRrf ] 

3 (ftsOTJofop) [ 'dldlfd MJ^Pd ] RRRT-^sRT f [TT: 

■Rt^: ] Rfa [ Wob^Rd ] RTRlfCT [ RTTfrT ] 3TRKdT fl 

The soul (jiva) that is rid of all attachment-to-possession, 
adopts concentration of the mind, and steadfastly knows 
and sees the nature (svabhava) of own-soul (atma), has 
conduct (caritra) based on the own-nature (svabhava) of 
the soul - svasamaya or svacaritra. 

Explanatory Note 

Certainly, the soul (jiva) with pure-cognition (suddhopayoga) 
disengages from all possessions. The mind, being disengaged from all 
external substances, concentrates on own-soul (atma). It steadfastly 
knows and sees own-soul (atma) as of the nature of knowledge ( jfidna) 
and perception (darsana). 

Such a soul (jiva), certainly, is wth conduct (caritra) based on the own- 
nature (svabhava) of the soul - svasamaya or svacaritra. To engage in 
own-soul through own-soul is ‘svacaritra’. 










































Verse 158 


Acarya Pujyapada’s Istopadesa: 

wzr cbJU|JJWPcb|jjrcH I 

^IrPHPIrP^H S>-|IilriIH-lHCjIH-lT h f^IrW IR^ II 


TpT ^ft xr^TWr Rt ff^ft cRI "4* f^RT^ KRRT-RR 

^5T ft 1?, ^TT "3^ SPT^ ft ft^TcT SfTcdT fit $PPt ft fRT SfRtl 

The man who has overpowered his senses through the fire of 
concentration of the mind should, seated in his own Self, 
contemplate on the Self, through the medium of the Self. 


Acarya Pujyapada’s Samadhitantram: 

TTcf raraRcff clifclM I 

TTR #T: fRTTTR fRlR: hRTTTRPT: IRV9II 


3trt f7# ^TFt flvft ftfcT ^ 3RJRR fTUTsf-fTffl WT fcrff fit cfFT 
fR 3RTRT cpER TT^fvT fit Rt <jyfdfl ^fT RTfHl ff - 

3 ^RRcfTf R8FT fTvlT ftf - RTRT if tff-Mf 
R^uiieHch RRTff ft Rtah if MtHIcHI fi RTRT fTT W?Tf7 fl 


As explained subsequently, first shun all talk with external 
entities, then completely shun internal communication (mental 
deliberation). This yoga (getting rid of all external and internal 
communication) is, in essence, the illuminator of the pure-soul 
(paramatma). 


Acarya Nemicandra’s Dravyasamgraha: 

®rifTWrfd^ft^Tftft Hc|cbKU|U|U|Wg' | 
uilpJIhH ft PdUM rf tprcf TP^RTTfTRR irs^ll 

RTft ffa c£ RRTR ^ ■EFR^flf fit fR fRTt ft fcTT ^tt fTfJ sfk 
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Paiicastikaya-samgraha 


3tt«rr fsFmarf dtr Md i, ^ ^ iri ^sn dofs 

e^cbyllR^ i?l 

Lord Jina has proclaimed that, from the real point-of-view, 
stoppage of all activities, external and internal, undertaken by a 
knowledgeable soul to attain liberation is Right Conduct. 


^PffrT W - 

The pure-conduct (svacaritra) that is 
the own-nature of the soul - 

^rrf^ ft f ft i 

zifam Frf^ zmrzt iiwii 

^rftrf wfcT Tt ^T: I 

dylddHTdcb^UpdcbeM ^KrMIdlH: ll^ll 

3PcPTT2f - [ -Q: ] ^fl [ TT 

TfFcT M ^RfdT f37T [ d^ddHfdcbvMU ] 

Ffd-Fl^T ^ ^ [ 3TTdTd: ] 3d^T ^ [ ^Tlfd ] 

3TPdTdT t, [ F ] ^rfTrf ^Ttfrl ] dfl STTSRciT tl 

The soul O’fpaJ that is rid of the disposition (bhava) of 
infatuation toward all external objects and holds that 
these divisions - knowledge (jhana) and perception 
(darsana) - are one with own-soul (atma), is with conduct 
(caritra) that is called ‘svacaritra’. 
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Verse 159 


Explanatory Note 


The advanced-ascetic (yogi) is rid of the desire for the objects of the 
senses, and renounces infatuation toward all external objects; he does 
not have the dispositions of ownership (apanatva), acquisition 
(upadeyabuddhi), dependence (alambanabuddhi) and aspiration 
(dhyeyabuddhi) toward external objects. Earlier, he used to think that 
he is the knower ( jhata) and the seer (drsta), but now he has renounced 
all inquisitiveness and has become one with the soul (atma) whose 
nature is infinite-knowledge and bliss. Such a ‘yogi’ observes conduct 
(caritra) - called ‘svacaritra ’ - that is rid-of-attachment (vitaraga) and 
ever-blissful; he does not differentiate between life and death, gain 
and loss, happiness and misery, praise and censure, etc. 


Acarya Kundakunda’s Prav acanasara: 


^qJh*dcHcjj M^RildTWI I 



113-^11 


TFRTT *ncT ^ f cf? yrg 

t, TRFT t, affc 

fT Tf - <HHM 'f, sfft TTPiT fvT^ TPTR 't' 

affc wpi sfk iwi - ^ #ff ifr TFFT fj 


For the worthy ascetic (muni, sramana), enemy and kinsfolk, 
happiness and misery, praise and censure, iron and gold, and life 
and death, are alike [he maintains equanimity (sdmyabhdva)\. 
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Paiicastikaya-samgraha 

PHiMd tTr^qpf W TTTSR^ cddgK - 

The empirical (vyavahara) path to liberation - 


^nrrrf WOTRTrq^r^ | 

%T rTcT% ^rfw cl'cj^lTi frT ll^o|| 

sruff^£FT fi^ickd' i 

%r rTTf^T cdd^lPl -qrs^TPf ^frT ll^oll 

3PcRT§f - [ qrrff^aT^FT f|U|ckdH ] £WffTWR auf^ W 2T£R # 
TfRcffd, [ 3^4^ Id H 3^-^ TFWTt ?R # ?H 3^ 

[ rTTf^T %r ] W ■% Ca^frl) # Rife - [^frT] f5T WIT 
[ SRfTT: TTtapRFf: ] «-^wf tl 

Right-perception (samyaktua, samyagdarsana) is to have 
belief in the six substances (dravya), like the medium-of- 
motion (dharma); the knowledge of the Scripture 
(agama) comprising eleven anga and fourteen purva is 
right-knowledge (samyagjhana)\ and exertion toward 
austerities (tapa) is right-conduct (samyakcaritra). These 
constitute the empirical (vyavahara) path to liberation 
(moksa). 


Explanatory Note 


Right-perception (samyaktva, samyagdarsana) and right-knowledge 
(samyagjhana) are to have belief in and knowledge of, respectively, the 
six substances (dravya) and nine objects (padartha) as these have been 
expounded by the Omniscient Lord (sarvajha). These objects-of- 
knowledge (jheya) are the subject matter of the Scripture (agama) 
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Verse 160 


comprising eleven anga and fourteen purva. Both, the ascetic 
(sramana) and the householder (sravaka), have similar right- 
perception (samyaktva, samyagdarsana) and right-knowledge 
(samyagjhana). However, there is difference between the two in 
respect of right-conduct (samyakcaritra). The Scripture, like the 
Acarasara’ , outlines specific and rigorous rules of conduct for the 
ascetic (sramana) who may be in the sixth (pramattasamyata) or the 
seventh (apramattasamyata) stages of spiritual-development 
(gunasthana). It comprises five major-vows (mahavrata), five 
regulations (samiti), three controls (gupti) and six essentials 
(avasyaka), etc. The Scripture, like the ‘Upaskadhyayana’ , outlines 
different rules of conduct for the householder (sravaka) in the fifth 
(samyatasamyata) stage of spiritual-development (gunasthana). It has 
eleven stages (pratima) and the rules of conduct comprise giving of gift 
(dana), observing minor and supplementary vows (sila), adoration 
(puja) of the five supreme-beings, fasting (upavasa), etc. These are the 
marks of the empirical (vyavahdra) path to liberation (moksa). 

The empirical (vyavahdra) path to liberation (moksa) is dependent on 
transformations in the self and in others. The means (sadhana) and 
the goal (sadhya) are different and its knowledge is acquired through 
empirical (vyavahdra) means. Just as in order to extract gold from the 
gold-rock - ‘kanakapasana’ - fire is the external means (sadhana), 
similarly, the empirical (vyavahdra) path to liberation (moksa) is the 
external means for arriving at the real (niscaya) path to liberation 
(moksa). The potential (bhavya) soul (jlva) that follows the real 
(niscaya) path to liberation (moksa) puts aside all external means 
(sadhana) and goals (sadhya)-, it perceives, knows and experiences just 
the pure soul-substance (dtmatattva). 

Acarya Umasvamfs Tattvarthasutra: 

pHd=b'< HlSJ BFf f, 

arqfe ttIsj =f)- jnfa ii 
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Paiicastikaya-samgraha 


Right faith (samyagdarsana) , right knowledge (samyagjnana), 
and right conduct (samyakcaritra) , together, constitute the path 
to liberation - moksamarga. 

rTr^TsfSRgFT |R-qil 

SPT^-STq^ 'W'fF'H ^ 3 h^>hk T RI 8 Tf RT ^ ITliiT 

tl 

Belief in substances, ascertained as these are, is right faith 
(samyagdarsana). 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

fiujcHcjcjiy^irj^Harwr tfrafRFT jtm-. i 

mcrairT W RR ™ IRqqil 

TF^Fq^fq, ctlei, "Sf^TR Bn cl I rH Rl? 

Rf^RTFf, 3fk ?RR - fqWT afR 6if c[£K - TJ^q-3TT?qT 

qfl qq qrf qiqr qrq ^ciT i?i 

Right faith (samyagdarsana), right knowledge (samyagjnana), 
and right conduct (samyakcaritra), together, constitute the path 
to liberation. This threefold path, understood from both 
viewpoints, empirical (vyavahara) and transcendental (niscaya), 
leads the soul to the Supreme Status. 
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Verse 161 

oMc^u tfr^TTFi eft rtsrttt tt RTgrupf w cjtsr - 

From the empirical (vyavahara) to the 
real (niscaya) path to liberation - 

iWE^TJT^W 'Jjforefr frTft f 3fxqT I 

XU cfjtrrf^ fa 3TTKTT HT fa MtcHsTtffal fa 11^ II 

f^gxpr^T ^PuidPt=NpTrfa: wftrT: W R: 3TTRTT I 
R RRrfb PtfadUt^ RfarT TT fagrqpf fat 11^ II 

3FETErT$f - [ XT: 3TTRTT ] fa 3TRR [ ft f^fa: W%rT: ] #T 

srt cTPRTcr HHrfed fair (arsfa R^yfd-RH-Rrffa ^kt 
rprtt 4' TRFrrrr rsrit farr iren) [ ffaffar arfcr ] 3 tr 
^ fa [ R dfalPd R RfarT ] RXdT faf t fat falTTT faf t, [ TT: ] 

Rf [■pTSXFT^T] fdRRFRT Tl [Tft^TfTTrf: ^frT fafarT: ] '^wf 
^FTgT TRT i?l 

The soul (atma) that becomes one with the trio of right- 
perception (samyaktva, samyagdarsana), right-knowledge 
(samyagjnana), and right-conduct (samyakcaritra), which 
does not perform any activity and does not give up 
anything, is the path to liberation (moksa) from the real 
point-of-view (niscaya naya). 

Explanatory Note 


From the real point-of-view (niscaya naya), the soul (atma) itself, 
when established in the trio of right-perception (samyaktva, 
samyagdarsana), right-knowledge (samyagjnana), and right-conduct 
(samyakcaritra), is the real (niscaya) path to liberation (moksa). It 
does not perform activities, like anger (krodha), and does not give up 


307 





























Pancastikaya-samgraha 


what it inherently holds - knowledge (jhana) and perception 
(darsana). From the real point-of-view (niscaya nay a), undivided 
interest (ruci) in own-soul is right-perception (samyaktva, samyag- 
darsana), knowledge of own-soul is right-knowledge (samyagjhana), 
and unwavering experience (anubhuti) of own-soul is right-conduct 
(samyakcaritra) . These three - the indiscrete Three-Jewels (abheda 
ratnatraya) - constitute the real (niscaya) path to liberation (moksa). 
The worthy (bhavya) soul, treading the path to liberation, first 
practices the empirical (vyavahara) path represented by the discrete 
Three-Jewels (bheda ratnatraya). The empirical (vyavahara) path is 
the means (sadhana) to ascend the stages of spiritual-development 
(gunasthana) till the soul (atma) reaches the stage where it is able to 
attain the state of indestructible bliss. The soul (atma) gets 
transformed into the indiscrete Three-Jewels (abheda ratnatraya). 
The distinction between the means (sadhana) and the goal (sadhya) 
vanishes and the soul (atma) becomes the path to liberation (moksa). 

Acarya Kundakunda’sMyamasara: 

tnfcr ipsrf trr^ ^ wit cfef i 
dlUlPd MhH Pd TTccf ^ fSFTTT TJTTuft ||<?\9|| 

Rl p-l'd'W'^TR ^ sjl-Sdl ■§, TiTR Wl P+iPdd^ TfF ,T T Tiff d-Kdl 
t, C^TTST) FPPFl RFTcn-^sTcn t, ^ f f^cFR 

tl 

The knowing Self - jhanl - meditates thus: “I” am that which 
does not give up own-nature, does not take in even an iota of 
anything external, and is (just) all-knowing and all-perceiving. 
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Acarya Pujyapada’s Samadhitahtram: 

■*-1 dillT TT^rfrT JpffrT ^TTfcT h^lPd I 
-dHlPd TfcpSTT TTcf |Ro|| 




























Verse 161 


Rl WH R RfR FTl WH 'Tift FRclT ^ sffc WH f37T T 7 

TjWt RTf Rift s$l-Sdl 1? cT®TT 'H*^ 1 ! TFT 8 ?? R7f TR Md->K ^ 
RFFTT ■§, RFl $PT^ gRT gt SRJFR 3g^ gtR "^cRR-gog ‘tT ^f| 

The one who does not take in that which is not worthy to hold, 
does not give up that which it inherently holds, and knows 
completely all substances, is the real ‘Self, to be experienced by 
the Self. 

Acarya Nemicandra’s Dravyasamgraha: 

JR u I-Hit ttt R-T? STRTuf W 3iUU|g|c|ilfi^ I 
trtt Rfrorngarr grfg I hldtsihH rthtt angr iifoii 

3TRTT RTt 3RR s^f ^ TR3R Rgf TgcTT t, R7RH Rl 

TRTWRt Rt 3IRTT f R# fd?TOFR ^ HlR R7T RTPRI fl 

The ‘Three Jewels’ - ratnatraya - of Right Faith, Right 
Knowledge, and Right Conduct exist only in the soul and not in 
any other substance (dravya). Hence, the soul itself, having this 
attribute of ratnatraya, is the real cause of liberation. 


309 

























Pancastikaya-samgraha 

3TTFTT cfc W UehlVH - 

The soul (atma) itself is 
conduct-knowledge-perception - 

FT 3TnnnT 3qrqmT 3fd|UU|tf4 I 

FT FTiTff WOT «FU|fiff4 Puife^l ll^ll 

^TTfrT ^Idlfd MJ^Pd 31ldJHhldlHH^UJdH I 
FT ^TPT d^dP^Pd fdrfwt ^rafrT 1^11 

3P^TT§f - [-51: ] ^ (37TrRT) [ 31ld-IHH ] [ 31WTT ] 

3TT?*TT FT [ 3PR7WT ] 3^m (WfifK JJUNdWl' ^ 

[ TJFfrT ] 3TT5Rrrr t, [ ^IdlPd ] ^HrTT t, [ MJ^Pd ] ^FFT f, [ FT: ] 
FF (37RFT Ft) [^TTfTF] ^TlftF f, [?PT] ^TR f, [ d^HH] F#T t 

- [^fw] %TT [fFfSrT: FerfrT ] faftdM f| 

The soul (atma) that, through the soul, perceives the 
soul, knows the soul, and experiences the soul - as one 
(ananya) with the soul - that soul (atma), certainly, 
attains the nature of right-perception (samyaktva, 
samyagdarsana), right-knowledge (samyagjhana), and 
right-conduct (samyakcaritra). 

Explanatory Note 


The real (niscaya) path to liberation is the ‘pure’ (suddha) and 
‘inseparable’ (abheda) ‘Three Jewels’ (ratnatraya). The ‘Three 
Jewels’ (ratnatraya) - right-perception (samyaktva, samyagdarsana), 
right-knowledge (samyagjhana), and right-conduct (samyakcaritra) - 
are not distinguished from the soul (atma). There is inseparable 
oneness in terms of space-points (pradesa) between the quality (guna) 
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Verse 162-163 


and the possessor-of-quality (guni). The soul, established in the soul, 
itself becomes conduct fcaritra), knowledge (jhana) and perception 
(darsana). In other words, the soul is of the nature of conduct (caritra), 
knowledge (jhana) and perception (darsana). 

In order to explain these three to the worthy souls treading the path to 
liberation, from the empirical (vyavahara) point-of-view, these are 
separated and described individually with their marks (laksana). 

Acarya Kundakunda’sMyamasara: 

^3HJ£eWUK±lU|* Trar^NlelelKUf fch-ccll | 

3TTXTTTTT fTFTfe rTOT ^ fwf 1% frlW ll^oll 

t, fWT Tl 'fWT* - ( T?T3Pt’ fwi Tl ^ 
t - -gkr tl 

He, who meditates on the soul (atma) renouncing all speech- 
activity - auspicious (subha) and inauspicious (asubha) - and 
also dispositions of attachment (raga), etc., as a rule, attains the 
indispensable ‘niyama’, or, the ‘Three Jewels’ (ratnatraya). 


TPRTfl cfc -tTT8TTTPf cfft dHddl W f¥Nl - 

Not all worldly souls are eligible to 
tread the path to liberation - 

%ot fcr^iuif^ Tm ft %ut FtcRsmnj^rf^ i 

rf FTnrf^ FiF 3 Tt HT 11 ^ 3 II 

■^T fct'JlMlfd M^fcl TT I 

^frT d^HHlPd WrrSWRTWr ^ IIWII 
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Paiicastikaya-samgraha 


- [^T] f^FT (3FFT TJTd Fft FT) [TT^ pMHlPd ] TFf 
^FTFT t 3^T [ M^Pd ) ^?TT f, [ ffr ] FTTTT [ TT: ] FF [ TTTWT 
3TF^rafrT ] FjT 3TJFF FTFT i? - [ ^fcT TTc[J t^TTl [ ^foET: 

^Idlfd ] Fsq «ftor ^FTdFT t, [ 3WERM: F 2FFVT ] 3TF5q Tflcf 
FFt FTTcfT i?l 

The potential (bhavya) soul ( jiva) knows that the 
omniscience (kevalajhana) knows all and sees all through 
own-soul (atma) and, through the same soul (atma), 
enjoys happiness. The non-potential (abhavya) soul (jiva) 
does not have such faith (sraddha). 

Explanatory Note 


The verse rules out the attainment of liberation (moksa) by all souls. 
The real cause of happiness is the non-perversion of the own-nature 
(svabhava) of the soul (atma). The own-nature (svabhava) of the soul 
(atma) is knowledge (jnana) and perception (darsana). When these are 
challenged, the own-nature (svabhava) of the soul gets perverted. 
Liberation means the absence of perversion. With the absence of 
perversion in the state of liberation (moksa), the soul enjoys ineffable, 
indestructible and unwavering happiness. The potential (bhavya) soul 
(jiva) knows this and engenders such disposition (bhdva); it only is 
worthy of attaining liberation (moksa). The non-potential (abhavya) 
soul (jiva) does not engender such disposition (bhava)\ it, therefore, is 
not worthy of attaining liberation (moksa). 

The verse expounds that not all worldly souls (jiva) are worthy of 
attaining liberation (moksa). 
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Verse 164 

■’Tnf^TrT W UiSjf^TrT - 

The ‘Three Jewels’ cause bondage and 
also lead to liberation - 

^HururruraffTiTrui *ftcHsr*i«fl fw Afa^rfin i 
TTTST% ^ ^ ^ ^ Ttefr err ii^xii 

trt^rRpf PiPddoiiiPd i 
TTrafTrir^ ®F£rr w w 11^*11 

3T^rr§f - [ ] ^r-^H-^rrfe [trr^rRpf: ] 

^Wf t [ ^frT ] [ ^PddoMlPd ] 3 ^FT-^W t - [ 

TTTSjftT: ^PuidH] i^TT TTT^STT TT^ ^FFf [ «RT: 

elT ] *ft itaT t, [tTt^T: cfT] ^ *ft 'fPn tl 

The ascetics (sramana, sadhu) have said that perception 
(darsana), knowledge (jhana) and conduct (caritra) are 
the path to liberation (moksa). However, these cause 
bondage (bandha), and also lead to liberation (moksa). 

Explanatory Note 


When the ‘Three Jewels’ of perception (darsana), knowledge (jhana) 
and conduct (caritra) are in association with the conduct based on the 
others - paracaritra or parasamaya - these cause bondage (bandha). It 
is like the clarified butter (ghee), though itself cool by nature, attains 
the nature of burning when in association with the fire that is opposite 
in nature. In the same way, though the ‘Three Jewels’ are the cause of 
liberation but become the cause of bondage when tainted with 
auspicious (subha) dispositions (bhava) - ‘paracaritra’. 

The clarified butter (ghee) regains its cool nature when separated from 
the fire. Similarly, the ‘Three Jewels’ become the direct cause of 
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Pancastikaya-samgraha 


liberation when rid of the auspicious (subha) dispositions (bhava) - 
‘paracaritra’. It is for this reason that the conduct known as 
‘svacaritra’ - to engage in own-soul through own-soul - is the direct 
cause of liberation (moksa). 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

3TWTT 'MlcWril THWlf^T cfclfeff T(: I 

*r fqqsrfqrrqmm tfrgfrtrrat q irhm 

qqvkl mT Tcjqq q4 3lvH qtk mk k k km i? mr 
q?qqq k fawjq im-iq qq fkqi ^3ti km i, mmtq fqqq k ksj 
qq qqmT^ t, mm qq qqmr Aii ti 

The bondage of karmas that takes place to those who partially 
nurture the ‘Three Jewels’ ( ratnatraya) of right faith, right 
knowledge, and right conduct is due to the obstructive passions 
like attachment and aversion. The ‘Three Jewels’ certainly lead 
to liberation, and not to bondage. 

TFTqqftTF ^dPWui^q wfrT HimW I 
311 ^ W TO IR^o|| 

W mim 4' Tcqqq fmkq qq k qqqq km i, mfc fmkt qq - mm 
snfq qq - qki fmq ml "ym mr sqmq km ■§, mir srnrcm qjkrkq 
qq ti 

The ‘Three Jewels’ ( ratnatraya) of right faith, knowledge and 
conduct certainly lead to liberation, and not to any other state of 
existence. Due to the soul’s guilt (aparadha) of getting involved 
in virtuous dispositions (subhopayoga) , bondage of virtuous 
karmas takes place. 
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Verse 165 


MHb-b-l W - 

The soul that believes that devotion to the Arhat, etc., 
provides release from misery is ‘parasamaya’ - 

^uurruir^i Trnrrfr ^ ^HM3fmT^r i 

frr ^cHsnftcHa wicrt ii^mi 

31*IHIrf ^ TTTO i>U£kiydHlld. I 
^ddlPd ^TsT^: WM ^TcrfrT TO: II^MI 

3TTOT$f - [ ^pSRTSnfrm^] 1*T TT (^J*T Tl) 

[^^fr^T: ^rafrT ] 3 TjcRT) ^cTT t [ ^frT] 

[ ] did [ 3i^lldld^] 3T5H ^ °hK u l [ ?1ldl ] =dldl [ H~Md ] Hl^ - 

eft W [ ■qrqq^RW: ^ftcT: ] WTO [ ^frT ] tl 

If some knowledgeable-man (jhani), due to ignorance - 
believes that stainless devotion (to the Arhat, etc.) - 
suddha-samprayoga - is the cause of liberation from 
misery (duhkha), he exhibits conduct based on the others 
- paracaritra or parasamaya. 

Explanatory Note 


The knowledgeable-man (jhani), sometimes, due to rise of nescience, 
believes that devotion to the supreme souls - like the Arhat and the 
advanced ascetics (sadhu) - provides release from misery (duhkha). 
His enterprise based on such belief is called ‘suddha-samprayoga’. At 
that time he becomes ‘parasamaya’. 

If the same man wishes to get established in the uncontaminated pure- 
soul but is unable to observe absolute equanimity and supreme 
restraint (samyama), to escape from impure transformations, like 


315 

























Pancastikaya-samgraha 

anger (krodha), he engages in devotion to the supreme souls, like the 
Arhat and the advanced ascetics (sadhu). He becomes a right-believer- 
with-attachment (saraga samyagdrsti) and his conduct, at that time, 
is based on the others - parasamaya. When such a worthy and 
knowledgeable-man (jhani) is called ‘parasamaya’ , will the man 
whose conduct is tainted black by the dirt of attachment (raga), etc., 
not be called ‘ parasamaya ? 

Acarya Kundakunda’s Pravacanasara: 

3TTf?TTfeR Wl cl-ceMdl MeWUllfa^ I 

•HIHU'jl TTT 113-^11 

# 3#cTTf^ 3 sfk KHHIH + t 

^41CH VWV =£ 3 WtfcT f^RT W 4 srft 

3 3f^|p|U|) #ff t, ^ft ^RR? eft ^ ^RT 

3TT5TR ctf 3J^frr ?tcft tl 

The course of conduct for the ascetic (muni, sramana) engaged 
in auspicious-cognition (subhopayoga) consists in devotion 
(bhakti) to the Arhat, etc. (the five Supreme Beings), and fervent 
affection (vatsalya) - similar to the tender love of the cow for her 
calf - for the preceptors of the Doctrine. 

The ascetic (muni, sramana) who is rid of attachment to all 
possessions (parigraha), but is not able to establish himself in his 
pure-soul due to the tinge of passions (kasaya), engages in devotion to 
the Arhat and affection for those worthy preceptors who preach the 
pure-soul nature. Only to this extent he has the tinge of attachment 
(raga) in external objects, and deviates from establishing in the pure- 
soul-substance (suddhatmatattva). Thus, the marks (laksana) of the 
ascetic engaged in auspicious-cognition (subhopayoga) are devotion to 
the Arhat and affection for the worthy preceptors. 
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Verse 166 


TT 7 F WTFT b cFSffow - 

From a certain point-of-view, devotion to the Arhat, etc., 
is the cause of bondage - 

3^tTf^g[^f^WruFTUTUTTUTqfTifTMwfi | 

wr ^ ft chufcf^ii* chu'if^ ii^^ii 

3I^PdI<£^yd^dhU|^H^PddUWN: I 
®TS?nfrT F cbPlPd ll^ll 

3FcPTTSf - [ ai^PrH^cMMcl^HJIUl^H^PcW^Wid: ] 3#d, %g, 
offt TrfdHT), TPT5R (w), "gf^I 4 t ^TH ^ ^fd 
«ftor [ Wf sTS^nfri ] «H«RTT t, [ F 

F: chPlPd ] FTRTF ^ cfF ^7T STTFFf F7RTTI 

The soul O’iuaJ with devotion to the Arhat, the Siddha, 
their idols (pratima), the Scripture (agama, sastra), the 
congregation of ascetics (munigana), and the knowledge 
( jhana), gets bound with excessive merit (punya). The 
fact is that it (such devotion) does not destroy the 
karmas. 


Explanatory Note 


The soul (jiva) with devotion to the Arhat, etc., although with 
‘suddha-samprayoga’, but being stained with auspicious (subha) 
attachment (raga) is with auspicious-cognition (subhopayoga). It is 
the cause of the bondage of excessive meritorious karmas. As a 
corollary, it does not cause the destruction of all karmas and, hence, 
cannot attain liberation (moksa). Even the slightest of attachment 
(raga), albeit auspicious (sublia), needs to be given up. 
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Paiicastikaya-samgraha 


Acarya Kundakunda’s Samayasara: 

uldPuuiq fq Purjh -sfsrfe FTTFnFF fq qif qfnr I 

ofsjf^ TTcf qftF FT FTF FFF ITS-T-^II 

tM qft ^Ft Ft -j^q qrl qfqcfr t affc ## qft ^Ft Ft ^fsrat ti 
Wt FFTR TJF FT FqjF fqTFT |[3TT qqf Ftq qfl FTFcTT f (qftf Ft 

spqq^q t) i 

Just as the shackle, whether made of gold or iron, confines a 
man, similarly the karma, whether auspicious (subha) or 
inauspicious (asubha), binds the soul (jiva) - both kinds of 
karmas are bondage. 


qpqqrr cfft 3 HMdfer if tft w trjw - 

Attachment (raga) hinders the attainment of 
pure soul-substance - 

^TFFT TFTT I 

ttT ft rcMPirfe w tptrt wccnjmsrft fa ii^vsii 

■q^q l^SqpTTqT cR M^oA* fqFFt TFT: I 
TT F PcMHlPd TFFT qqPiqqfrsfq ||^\9|| 

3F^qTSf - [ 'qFT I^q ] f^RT^ 3 [ FT 5 ^ ] FT5^T Ft Ffd 
[ 3 iumN; cfT ] ^F^FTF Ft (^TIFTF Ft) [ TFT: ] TFT [ fqFFT ] FTfal 
i? [ TT: ] FF [ TTqfFFqT: 3Tfq ] F^ Ft TT^ 3TTFFFT Ft FFTfq 
[ WcTFFT F Pd'dHlPd ] TF^ttF WT FTt FFf FFTFT (^FF 
FFf FFcTT)! 
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Verse 167-168 


The one who engenders in his heart even an iota of 
attachment (raga) for the other-substance (paradravya), 
although he may have known the entire Scripture, he 
does not know the own-soul-substance - ‘svasamaya’. 

Explanatory Note 


The one whose heart has even an iota of attachment (raga), although 
he may have known the entire Scripture, does not experience the pure, 
own-soul-substance that is utterly without-attachment. 

The logical sequence is that first the attachment (raga) for the objects 
of the senses must be given up, then, as the ‘yogi’ ascends the stages of 
spiritual-development (gunasthana), he establishes himself in the 
pure-soul (suddhatma). At this stage, the attachment (raga) even for 
the Arhat, etc. is given up. 


JHIl'yihHct, ^br-MJaui W Ph^mui - 

Attachment (raga) must result in bondage of karmas - 

TJTRT TJT WF fenT ^ 3TnTPJT I 

frsft rTFFT T3T ^l^cbd'fH ^PRT ll^ll 

STrf T FTWT r^rfi<WT f^TT ^llrMHH I 

frSRTTW ^ ^ftrT: 11^411 

3PcFTT$>f - ^ [f%rdKWT f^RT (TFT ^ TT^TT^ ^ 

^rRUT) f^Td ^ W fdFTT [ 3TRTFFT] 3TFl ^ ^ FTWT ] 

m TTdidT [ 7m ] SW& [ ^FfuT: ] ^ 

dTT [ ftST: ^ f^lh ] fdffa Tiff tl 
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Pancastikaya-samgraha 


For the one who (due to attachment, etc.) cannot control 
the wavering of his mind it is not possible to keep own- 
soul in its unalloyed state. He does not keep at bay the 
auspicious (subha) and inauspicious (asubha) karmas. 

Explanatory Note 


In this world (loka), devotion even to the Arhat, etc., is not without the 
disposition (bhava) of attachment (rdga), however miniscule. The soul 
(atma), stained with attachment (rdga), cannot remain aloof from 
mental-inquisitiveness. The auspicious (subha) and inauspicious 
(asubha) karmas cannot remain at bay from such a soul (atma). The 
fundamental cause of continued worldly existence is the wavering of 
the mind due to attachment (rdga), etc. 


mill'd Idcj-K'M ■3TTvr w bryhr-w - 

Observe complete detachment and 
indifference toward everything external - 

rTCp frl^chT^ fuTWhl fuTWI U( Wl I 
chuif^ ^rirr fbT^mf %ut xpxfrf^ ii^ii 

dfMI fad Pd chid) Pdt-H^d ^T: I 

chhPd Triw Pddlui tft yiniPd ii^rii 

3PcPITSf - [ d’H-tld ] SPiVpi [ IdcjPdcbm: ] [ Pdt-H^: ] 

fd:mT [ ] 3^T [ fMu: ] Ppbr [ ^T: ] ^FT [ 

Sjf^rT ] fW Wt *rfe?T [ cbPlPd ] oRTcfT t, [ ] S'UPYR clF 

[ fddlui UIHlfd ] PraW ^ W FklT f| 
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Verse 169 


Therefore, the soul (jiva) that aims at liberation (moksa), 
observing detachment (nihsanga) 1 2 and indifference 
(nirmama)2 toward everything external, does devotion 
(bhakti) to the Siddha. This way, it attains the state of 
liberation (moksa). 


Explanatory Note 


Association of the soul (jiva) with attachment (raga) causes mental¬ 
inquisitiveness; mental-inquisitiveness is the cause of bondage of 
karmas. Therefore, the soul (jiva) that aims at liberation (moksa) must 
completely get rid of attachment (raga). With complete destruction of 
attachment (raga), the soul is able to observe detachment (nihsanga) 
and indifference (nirmama) toward everything external. Such a soul, 
through observance of holy devotion (bhakti) to the Siddha, gets 
established in the tranquil and pure own-soul-substance (suddhatma- 
dravya). It becomes ‘svasamaya’. As it gets completely rid of karmas, it 
attains liberation (moksa). 

Acarya Pujyapada’s Samadhitantram: 

dH|rP|i<dcj£W|riJc| MJn-Hd I 

3?^Medium mrr ir<n 

fslUch 1111 StlrRT ^ StlrTT ITT TT ifl WTT TTT I? sfh Til - 
fid TTl - Tl iff ’TTTT TTT if, 

3#Rmt SFTWH T<T^T TTf dH-^H ill 


1. Detachment (nihsanga) is the opposite of ‘sense-of-mine’ (mamakdra) - 
‘This body is mine.’ 

2. Indifference (nirmama) is the opposite of‘self-consciousness’ 
(ahamkara) - ‘I am the king.’ 
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Pancastikaya-samgraha 


I make obeisance to the Siddha (the liberated soul), 
characterized by indestructible and infinite knowledge, who has 
known the (substance of) soul (atma, jlva) as nothing but the 
soul, and the non-soul (like the matter - anatma, ajlva) as 
utterly distinct from the soul. 


'jrfrFWT MUUU TT W® 

Devotion toward the Siddha is the cause of 
liberation, conventionally - 


^TcTT Ptriccirtri* 



^rlfr^RT I 


n^vso ii 


lTdfrf%FT: I 

PddKli ll^oll 

3PcTdT2f - [ WTrTT: UHl^cMW ] dR *ft, 

[THT^TSf rfafcFTtT] dd Wlf dSTT dtsfddC (3^drfd ^ ^ 

tfd [ 3Tp%PM^c£: ] fsRTdi) dd ^Fdd ^fdT t sfc 
[ ^dPlPdd: ] Rpff trfd (tftfd) c[M t, dRT dTl 

[ Pdclfui] fddfoT ^TcR tl 

The soul (jlva) that, although equipped with restraint 
(samyama) and austerities (tapa), has inclination toward 
the nine objects (padartha, bhava) and the Tirthahkara, 
and interest in the aphorisms (sutra) of the Scripture 
(agama), is far away from liberation (moksa). 
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Verse 170 


Explanatory Note 

The worthy ascetic (sramana, muni) is equipped with great restraint 
(samyama) and observes excellent austerities (tapa), external and 
internal. However, when, due to lack of extraordinary strength of the 
body, he is not able to stay in the soul-nature (atmasvabhava) for long, 
he gets inclined toward the Scripture (agama) that expounds the nine 
objects (padartha) and contains the life-stories of exalted souls of the 
Tirthankara, and other personages (salaka purusa). Due to great 
restraint (samyama) and excellent austerities (tapa) he certainly 
breaks himself away from the cycle of transmigration, but not being in 
possession of the body with extraordinary strength he is not able to 
annihilate all karmas in this life itself. He is reborn as a heavenly- 
being (vaimanika deva) with great splendour and divine accomplish¬ 
ments (rddhi). Not swayed by this great splendour, he spends time in 
attending the majestic-pavilions (samavasarana) of the existing 
Tirthankara in the five Videha regions, and makes obeisance to the 
supremely knowledgeable ‘ganadhara’ devas. He does not leave the 
attributes of the householder (sravaka) in the fourth stage of spiritual- 
development (gunasthana) - ‘asamyatasamyagdrsti’. After thus 
spending long period of time as a celestial-being (deva) he is born again 
as a human-being (manusya) with unimaginable splendour, like that 
of the king-of-kings (cakravarti) . Because of the noble observations 
(bhavana) of his earlier incarnation as an ascetic (sramana, muni), he 
does not get attached to the newly-acquired splendours and, at an 
appropriate time, adopts the noblest of pursuits, the Jaina-ordination 
(jinadiksa). Due to observance of the supreme meditation (samadhi), 
he now attains liberation (moksa). 

Acdrya Samantabhadr A s Ratnakarandaka-sravakdcdra: 

114 ^ sh 11 c|h 1 ^ ft K1441 U 4 I 

S4 9b4 SH | chH cfni cb 

vfSSTT f?TT WT: ll^ll 
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Paiicastikaya-samgraha 


^5T ' S 4^T "3^ ^hRIhcI y Pci'll 3T8M 1TPT ^ ■hRcI 

5^35 hRhi ^4, ^d^oS TRfT^Tf ^ ^ 3y1il<4 ^sMclT 

^ ^shtci 3fR 'HH'M oll=h ^Tt 41 ^1 ^4 <=lIcrl cftsfoR ^ ^4-c|* 
^Tl UFcT ^vt TTfSJ UFd ^tcTT 'll 

The worthy (bhavya) devotee of Lord Jina attains the supreme 
glory and knowledge appertaining to the lord of the devas, the 
divine ‘cakraratna’ of the king-of-kings ( cakravarti) in front of 
whom the crowned kings must bow down, the divine wheel of 
dharma (dharmacakra) of the Tirthahkara, and finally, 
liberation (moksa). 


"3TT 3^riiP; ^tT srfrF ^ vfPT ^ ‘STd TT TTTgT TTrTT t’ - 

Devotion to the Arhat, etc., does not lead 
to liberation in the same birth - 

McTifU| wr FirwAfUi I 
^ chdii^ dcfichui* ^rt nw 11 

31^^Hc^4j^iyd^H^cRT: x^TJT IWR I 
■ST: ebtlfd rTTrcFtf Tf *jtcd)cb fWldrl ||^V9^ II 

3T^TT§f - [ -ST: ] (^fa) [ 3^TcHc£^Myddd*RRT: ] 3#d, 

%5, (3#cnf^ wt TrfcTHT) affc W5R (w) ^ TTfcT ^RFpFd 

cTifriT pTT, [ ^ PddAd ] WT WT TTffd [ rPT.-cFlf ] dwf 
( clWT ^Fr4) [ cbPlPd ] t, [ ^T: ] W [ ^ 

[ fWld-d ] Mra ^TcTT f| 
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Verse 171 


The soul (jiva) which, with devotion to the Arhat, the 
Siddha, their idols ( pratima) and the Scripture (agama, 
sastra, jinavani) , observes supreme-restraint (parama 
samyama) and performs austerities (tapa), goes to the 
celestial-world (devaloka). 

Explanatory Note 


The verse highlights that activities like devotion to the Arhat are a 
kind of obstruction to the direct (saksat) path to liberation. Such 
devotion is minute attachment (raga), though auspicious (subha). The 
soul (jiva) with such devotion certainly gets soiled with karmas and 
becomes incapable of attaining liberation (moksa) in the present life, 
notwithstanding the supreme-restraint (parama samyama) and the 
austerities (tapa). It attains rebirth as a celestial-being (deva) with 
abundance of the pleasures of the senses. This rebirth is an obstruc¬ 
tion (antaraya) in the direct (saksat) path to liberation (moksa). 

It would attain liberation (moksa) in another birth as a human-being 
(manusya), after getting established in the pure-soul-substance 
(suddhatmatattva). 
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warm FTaiFFf w ff cTIhjhihi f, ft ^f w ftt FFFtf t - 

To be without-attachment (vitaraga) is 
the direct path to to liberation - 

rF£T ru T^chTti) TFT TT^rST FT %f%T I 

TTt toT cR^imtI 'ftfzpTt qcFTFTT rTT^ II^TII 

d^Mir^ 4 PrjchM-Ti TFT' F^iT FFTF FT fFi%F I 
TT cfirHHM WTT FFFFTT TTTfrT II^TII 

3 FFFT 2 ? - [ FFTTF] [ WfrFFTF: ] FteTTfFFPft 

[FcfF] TFfa [ fFT%rT TFT ] %f^RT Ft TFT [FT FTT^] F FFt, 

[ fTF ] ^FT Tl [ FcF: ] FT F^T Ffa [ FtrTTFT: ] FtrTFF ^FT 
[ FFFFTT FTfrT] FFFPF FTt FFTT tl 

Therefore, O liberation (moksa) seeking soul! Do not 
entertain even the slightest of attachment (raga) for any 
object. This way, the potential (bhavya) soul (jlva) 
becomes without-attachment (vitaraga) and crosses the 
ocean of worldly-existence (samsara). 

Explanatory Note 


This Scripture (sastra) expounds the direct (saksat) path to liberation 
(moksa) which consists in non-flickering light of consciousness that is 
utterly-untainted (nirupadhi) and without-attachment (vitaraga). 
Therefore, for the attainment of the infinte attributes of liberation, 
including infinite-knowledge (kevalajnana), the potential soul (jiva) 
treading this path should become ‘samayasara’ , i.e., relying on the 
soul itself - svasamaya. It should not have attachment (raga) even 
toward the Arhat. This state of without-attachment (vitaraga) is the 
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Verse 172 


sure means of crossing the ocean (sagara) of worldly-existence 
(samsara) and of attaining liberation (moksa), marked by attributes 
such as infinite-knowledge (kevalajhana). Existence in the ocean 
(sagara) of worldly-existence (samsara) is just the opposite of 
existence in the eternal state of liberation. The ocean (sagara) of 
worldly-existence (samsara) is full of cruel animals in form of birth, 
old-age and death, it has brackish water in form of miseries (duhkha), 
its strong waves are the desires of the pleasures of the senses and 
auspicious (subha) and inauspicious (asubha) inquisitiveness of the 
mind, and the oceanic-fire (badavanala) in form of cravings and 
anxiety causes burning from within. 

Attainment of the state of without-attachment (vitaraga) is the 
essence of this Scripture (sastra). This state is attained by relying on 
both points-of-view, the real (niscaya) and the empirical (vyavahara). 
When applied in relation to each other, these two points-of-view 
become the goal (sadhya) and the achiever (sadhaka) of each other. 
Absolutist reliance on any of these cannot provide liberation. This is 
explained now. 

The real (niscaya) path to liberation consists in realization of the pure 
soul-substance that itself is indiscrete Three-Jewels (abheda 
ratnatraya) - perception (darsana), knowledge (jhana) and conduct 
(caritra). The empirical (vyavahara) path to liberation consists in the 
discrete Three-Jewels (bheda ratnatraya). Some put their faith only on 
the empirical (vyavahara) path - auspicious conduct (caritra) - 
ignoring altogether the real (niscaya) path. They continue to wander 
in worldly-existence (samsara), albeit with some auspicious 
interregnums, like birth as a celestial-being (deva). Some though have 
faith on the real (niscaya) path but unable to pursue it in letter and 
spirit, follow only the auspicious conduct (caritra). They become right- 
believers-with-attachment (saraga samyagdrsti) and attain liberation 
conventionally. 

Those who take recourse to the real (niscaya) path to liberation in an 
absolutist manner and not being able to establish themselves in the 
state of without-attachment (vitaraga) as required, start criticizing 
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and undermining activities - the six essential-duties (avasyaka), 
including equanimity ‘samayika’, of the ascetic (sramana), and giving- 
of-gift (dana) and adoration (puja) of the supreme-beings, of the 
householder (sravaka). Being off-track from both the paths - real 
(niscaya) and empirical (vyavahara) - they get themselves bound with 
karmas. 

However, those who understand the real (niscaya) as well as the 
empirical (vyavahara) path to liberation but are not able to follow the 
pure conduct as stipulated, engage themselves in auspicious activities 
like giving-of-gift (dana) and adoration (puja) of the supreme-beings. 
They attain liberation conventionally. 

The two points-of-view, the real (niscaya) and the empirical 
(vyavahara), are the objective (sadhya) and the achiever (sadhaka) in 
relation to each other. Relying on both points-of-view, the supreme- 
ascetic (yogi) reaches the stage of supreme-meditation (parama- 
samadhi) that is free from all attachment (rdga) and inquisitiveness 
(vikalpa). Such supreme-meditation (parama-samadhi) leads to 
liberation (moksa). 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

T: TTF^FT ^TcrfrT W&TPX: I 

yiHiPd tsFTHTT: TT Tier ibdhPdcbd f?TW: IK, 11 


^ff cif^pcfch Tq ark qq trt qqf qfr rh qq 

Tf TRT qqf TT qRRT t, RF # ^ 

+01 qif himti qvoni i?i 


Only the disciple who, after understanding the true nature of 
substances from both the transcendental as well as the 
empirical points-of-view and becomes unbiased towards any of 
these, gets the full benefit of the teachings. 
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Verse 173 

3TTTT T&m TjnfrTT ^T% cTTvff JP VTm efft wftcT - 

This indicates the accomplishment of the pledge 
made in the beginning - 

TFrpxrqr^TTf iTcWumfrf'iLTefi'f&ui W I 
vrftrm mcwurni wfejwif ^rf 11^311 

■Rpfy^rT^TTsf w i 

^TfCTTrf W5RFTT ^iPWcbp'il^' ITTR ||^|| 

3PcPTTsf - [ yd^n^pcwy^TiP^dn w ] ¥^r ^ 3 $ftd 

^ [ ■RFftTMMHIsf ] xrpf ^fr m ^ ^ [ W^FTFnf ] TPRR 

^ TTR*[d [ M^llRdchUil^ ITTR] ‘wfeRTFT-W’ ^ [ TJPuidH] 

Wl 

Moved by my devotion to the Scripture and with the aim 
of propagation of the true path, I have composed this 
‘Paiicdstikaya-samgraha’, the essence of the Doctrine of 
Lord Jina. 


Explanatory Note 

The true path to liberation really is the disinterest in the worldly- 
existence (samsara), the body (sarira), and the objects of the senses. 
Or, it is the experience of the pure-soul. The propagation of the true 
path is accomplished by treading the path and also by enlightening 
others. Therefore, moved by my devotion to the Scripture (agama), I 
have composed this ‘Pancastikaya-samgraha’. In this treatise, I have 
articulated, briefly, the nature of the objects (vastu, padartha, bhava) 
through the five substances with bodily-existence (astikaya) and six 
substances (dravya), etc. This treatise, therefore, is the essence of the 
Scripture (agama) that comprises twelve-parts (dvadasanga). 
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This ‘Pancastikaya-samgraha’ has been composed for the benefit of 
the disciples (sisya) who are keen to know the Reality. The ascetic 
(sadhu, sramana, muni) is a disciple (sisya) when he is in the process of 
acquiring knowledge through learning. 

For the benefit of the worthy disciples (sisya), Acarya Jayasena, the 
commentator, has outlined six stages in the life of the ascetic (sadhu, 
sramana, muni): 

1. cft^Hcbld - diksa-kala - The time when a potential soul (jiva) 
whose worldly-existence (samsara) is nearing end goes to a 
worthy Preceptor (Acarya) endowed with the real (niscaya) as 
well as the empirical (vyavahara) ‘Three Jewels’ (ratnatraya), 
and adopts the Jaina-ordination (jinadiksa) by discarding all 
possessions, external and internal. This is the ‘diksa-kala’. 

2. fyr&nchk'i - siksa-kala - After the ordination, the disciple studies 
the nature of the real (niscaya) and the empirical (vyavahara) 
‘Three Jewels’ (ratnatraya) through the Scripture; this period is 
the ‘siksa-kala’. 

3. J luidiquicbi<H -ganaposana-kala - After the ‘siksa-kala’, the 
ascetic, established in the real (niscaya) and the empirical 
(vyavahara) ‘Three Jewels’ (ratnatraya), gives discourses to 
other potential souls on the pure-soul-substance. This is the 
‘ganaposana-kala ’. 

4. ^itqtifcKHcbH - atmasamskara-kala - After the ‘ganaposana- 
kala’, the ascetic discards his congregation and gets established 
in the pure-soul-substance; he remains immersed in own-soul. 
This is the ‘atmasamskara-kala’. 

5. j-k'C'Pa-iicbk'i - sallekhana-kala - The ascetic gradually weakens 
his passions (kasaya)-, this is bhava-sellekhana. He also gradually 
emaciates his body; this is dravya-sellekhana. The time involved 
in both these is the ‘sallekhana-kala’. 

6. ST-iHidchic'i - uttamartha-kala - At the end of the ‘sallekhana- 
kala’ the ascetic completes his time by engaging in true 
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adoration (aradhana) of the soul-substance in four ways: 
a) faith, b) knowledge, c) conduct, and d) getting-rid-of-desires 
(iccha nirodha) or austerities (tapa). For those with the most- 
auspicious-body (carama-sariri) these four adoration (aradhana) 
lead to liberation in the same life; for others it may take a few 
more lives. This is the ‘uttamartha-kala’. 

The ascetic may attain perfect-knowledge (kevalajhana) in any of 
these six stages. It is not necessary that the ascetic must go through all 
the six stages. 


TTO STTTOf fdR'i%d TTTOM dd 

to xr^rssf TfrgTRpf tom to ferfa wm %^\\ 

This completes the second mega-chapter of 
Acarya Kundakunda’s ‘ Pahcdstikdya-samgraha ’ outlining 
the nine objects (padartha) and the path to liberation. 

^ ❖ 


This concludes 

Acarya Kundakunda’s Pahcdstikdya-samgraha 
- With Authentic Explanatory Notes in English 
(The Jaina Metaphysics) 

With great devotion, I make obeisance humble 
at the Worshipful Feet of Acarya Kundakunda, a glittering 
jewel among the authors of the Scripture, whose expositions 
illumine the Reality, as preached by the Omniscient Lord. 

I bow down at the Worshipful Feet of Acarya Amrtacandra and 
Acarya Jayasena whose commentaries on Acarya 
Kundakunda’s ‘Paficastikaya-samgraha’ instilled in me, 
feeble in intellect, the fortitude to take up this work. 
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At the conclusion of this worthy endeavour I adore and 
worship the Lotus Feet of Lord Sitalanatha, 
the tenth Tirthahkara, for continued propitiousness: 

Acarya Samantabhadra’s Svayambhustotra: 

TlT^TTWTf ^ I 

WA\ (HWWTOI'TOfi>TO: yrddTO'iTT: fsTf^RT FtoItoMW II (10-1-46) 

# to i sm (sft to) eft to tT wt ^ ^ 

TO-Tfed TOT TOt fron TO ^Hdcrldl TO 

■^sT-TOTITO ^ TOTl 'ftdt 1?' TOT H^hK TOK-TOT TO 1 ! TOT! d 1?, 
'T TOTTT -eft fTOTOf 'f, "d TOT TOt TO TOT I? sfa ^ TOfdTO eft TOTT tl 

0 Lord Sitalanatha! The rays of your unblemished words, bathed in 
the cool water of passionless and ineffable peace, are more soothing to 
the aspirant after Truth than the paste of sandalwood, the rays of the 
moon, the water of the Ganges and the garland of pearls. 
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Sacred Jaina Texts from 
Vikalp Printers 


Acharya Kundkund’s 

Samayasara 

WITH HINDI AND ENGLISH TRANSLATION 


ch^cf^ fcTd%R 

wmm 

• Prakrit • Hindi • English 
Foreword by: 

Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2012 

• Hard Bound 

• Printed on Art Paper 

• Pages: xvi + 208 

• Size: 16 x 22.5 cm 


Acharya Kundkund’s 

Samayasara 

WITH HINDI AND ENGLISH TRANSLATION 
The most profound and sacred exposition 
in the Jain religious tradition. 


check'd f4<f^d 



Foreword by: 

Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 

Vijay K. Jain 


ISBN 81-903639-3-X 
Rs. 350/- 


As Acharya Vidyanand writes in the Foreword of Samayasara, it is the 
ultimate conscious reality. The enlightened soul has infinite glory It has the 
innate ability to demolish karmas, both auspicious as well as inauspicious, 
which constitute the cycle of births and deaths, and are obstacles in the path 
to liberation. 

Samayasara is an essential reading for anyone who wishes to lead a 
purposeful and contented life. It provides irrefutable and lasting solutions to 
ah our problems, concerning worldly ways as well as spiritual curiosities and 
misgivings. 
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Shri Amritchandra Suri’s 

Puru sdrthasiddhyupdya 

Realization of the Pure Self 

WITH HINDI AND ENGLISH TRANSLATION 


sft 3TWsr^rft ftnfsnr 

• Sanskrit • Hindi • English 
Foreword by: 

Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2012 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xvi + 191 

• Size: 16 x 22.5 cm 


Shri Amritchandra Suri’s 

Puru§ arthasiddhyup ay a 

(Purushartha Siddhyupaya) 
Realization of the Pure Self 
WITH HINDI AND ENGLISH TRANSLATION 


aft 3PTrf5T^fT-fftTfftrT 



Foreword by: 

Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 

Vijay K. Jain 


ISBN 81-903639-4-8 
Rs. 350/- 


Shri Amritchandra Suri’s Purusarthasiddhyupdya is a matchless Jaina text 
that deals with the conduct required of the householder (s ravaka). In no other 
text that deals with the conduct required of the householder we see the same 
treatment of complex issues such as the transcendental and the empirical 
points of view, cause and effect relationships, and injury and non-injury, 
maintaining throughout the spiritual slant. The basic tenet of Jainism - non¬ 
injury or ahimsd - has been explained in detail in the book. 
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Acarya Nemichandra’s 

Dravyasamgraha 

With Authentic Explanatory Notes 


3TTSTt 4 f^Tf%RT 


• Prakrit • Hindi • English 
Foreword by: 

Acarya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2013 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xvi +216 

• Size: 16 x 22.5 cm 


Acarya Nemichandra ’s 

Dr a vyasamgraha 

(Also: Dravya Sangraha, Dravya Samgraha) 
With Authentic Explanatory Notes 

3TT5TRf fcttpcld 


Foreword by: 

Acharya 108 Vidyanand Muni 

English Translation, and Edited by: 

Vijay K. Jain 


ISBN 81-903639-5-6 
Rs. 450/- 


Dravyasamgraha is one of the finest classical Jaina texts, composed by His 
Holiness Acarya Nemichandra (circa 10th century CE). It deals primarily 
with the Realities (tattva) that contribute to world process. The conduct 
required for attaining the ultimate goal of liberation follows from the 
knowledge of these Realities. Both, the transcendental and the empirical 
points of view, have been considered while explaining the nature of 
substances, souls and non-souls. It will be of much use to scholars worldwide 
interested in pursuing the study of Jaina epistemology. 
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Acarya Pujyapada’s 

Istopadesa - 
The Golden Discourse 


3TrsrFf fcrrf^r 

• Sanskrit • English 


Foreword by: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 


• Published: 2014 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xvi + 152 

• Size: 16 x 22.5 cm 


Acarya Pujyapada’s 

Istopadesa - 

The Golden Discourse 

3<i«i 4 ■ferf^RT 



Foreword by: 

Acarya 108 Vidyanand Muni 

Vijay K. Jain 

ISBN 81-903639-6-4 
Rs. 450/- 


His Holiness Acarya Pujyapada, who graced this earth around 5th century 
CE, had crafted some valuable gems of Jaina doctrine, including 
Sarvarthasiddhi and Istopadesa. Concise but deep in import, Istopadesa 
unambiguously establishes the glory of the Self. It is an essential reading for 
the ascetic. The householder too who ventures to study it stands to benefit 
much as the work establishes the futility of worldly objects and pursuits, and 
strengthens right faith, the basis for all that is good and virtuous. 
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Acarya Samantabhadra’s 

Svayambhustotra - 

Adoration of 

The Twenty-four Tlrthankara 


3TTSmf rcHlUH 

• Sanskrit • Hindi • English 
Divine Blessings: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 2015 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xxiv + 220 

• Size: 16 x 22.5 cm 


Acarya Samantabhadra's Svayambhustotra (circa 2nd century CE) is a fine 
composition in Sanskrit dedicated to the adoration of the Twenty-four 
Tlrthankara, the Most Worshipful Supreme Beings. Through its 143 verses 
Svayambhustotra not only enriches reader’s devotion, knowledge, and 
conduct but also frees his mind from blind faith and superstitions. Rid of 
ignorance and established firmly in right faith, he experiences ineffable 
tranquility and equanimity. 

The book has two useful Appendices. Appendix-1 attempts to familiarize the 
reader with the divisions of empirical time that are used extensively in Jaina 
cosmology. Appendix-2 provides a glimpse of life stories, adapted from 
authentic Jaina texts, of the Twenty-four Tlrthankara. 


Acarya Samantabhadra’s 

Svayambhustotra - 

Adoration of 

The Twenty-four Tlrthankara 
srr&mi fsirtcirT 

A 



Divine Blessings: 

Acarya 108 Vidyanand Muni 

Vijay K. Jain 

ISBN 81-903639-7-2 
Rs. 500/- 
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Acarya Samantabhadra’s 

Aptamimdriisd 


(Devagamastotra) 

Deep Reflection On The Omniscient Lord 


srrsrnf WFtmz fcrrf^FT 

(tcTFTWr^) 

• Sanskrit • Hindi • English 
Divine Blessings: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 2016 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xxiv + 200 

• Size: 16 x 22.5 cm 


Acarya Samantabhadra’s 

Ap tamimd msd 

(Devagamastotra) 

Deep Reflection On The Omniscient Lord 

3Trapf Fatb-IH 

3tnd41m'oi 

() 


& 



Divine Blessings: 

Acarya 108 Vidyananda Muni 


Vijay K. Jain 

ISBN 81-903639-8-0 
Rs. 500/- 


Aptamimdmsa by Acarya Samantabhadra (circa 2nd century CE) starts with 
a discussion, in a philosophical-cum-logical manner, on the Jaina concept of 
omniscience and the attributes of the Omniscient. The Acarya questions the 
validity of the attributes that are traditionally associated with a praiseworthy 
deity and goes on to establish the logic of accepting the Omniscient as the 
most trustworthy and praiseworthy Supreme Being. Employing the doctrine 
of conditional predications (syadvada) - the logical expression of reality in 
light of the foundational principle of non-absolutism (anekantavada) - he 
faults certain conceptions based on absolutism. He finally elucidates correct 
perspectives on issues including fate and human-effort, and bondage of 
meritorious (punya) or demeritorious (papa) karmas. 
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Acarya Samantabhadra’s 

Ratnakarandaka-sravakdcara - 

The Jewel-casket of Householder’s Conduct 


3TTSrnf PcHPUrl 

tHcbtU^cb^llcicbMU 


• Sanskrit • Hindi • English 
Divine Blessings: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 2016 

• Hard Bound 

• Printed on NS Paper 

• Pages: xxiv + 264 

• Size: 16 x 22.5 cm ISBN 81-903639-9-9 

Rs. 500/- 

Acarya Samantabhadra’s (circa 2nd century CE) Ratnakarandaka-sravakdcara, 
comprising 150 verses, is a celebrated and perhaps the earliest Digambara work 
dealing with the excellent path of dharma that every householder (sravaka) must 
follow. All his efforts should be directed towards the acquisition and safekeeping 
of the Three Jewels (ratnatraya), comprising right faith (samyagdarsana), right 
knowledge (samyagjhdna) and right conduct (samyakcaritra), which lead to 
releasing him from worldly sufferings and establishing him in the state of 
supreme happiness. 

Giving up of the body in a manner that upholds righteousness on the occurrence 
of a calamity, famine, senescence, or disease, from which there is no escape, is 
called the vow of sallekhana. All persons with right faith, the ascetic as well as the 
householder, look forward to attaining voluntary, passionless death at the 
appropriate time. The treatise finally describes the eleven stages (pratima) of the 
householder’s conduct. 


Acarya Samantabhadra’s 
Ratnakarandaka-sravakdcara - 
The Jewel-casket of Householder’s Conduct 

<HcMU^cb«|c|ebrfcm 



Divine Blessings: 

Acarya 108 Vidyananda Muni 

Vijay K. Jain 
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Acarya Pujyapada’s 

Samadhitantram - 

Supreme Meditation 


STTSrnf M-UMId rcH^H 

wnfmm 


• Sanskrit • Hindi • English 
Divine Blessings: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 201 7 

• Hard Bound 

• Printed on NS Paper 

• Pages: xlii + 202 

• Size: 16 x 22.5 cm 

Acarya Pujyapada’s (circa 5th century CE) Samadhitantram is a spiritual work 
consisting of 105 verses outlining the path to liberation for the inspired soul. 

Living beings have three kinds of soul - the extroverted-soul (bahiratma), the 
introverted-soul (antaratma), and the pure-soul (paramatma). The one who mistakes 
the body and the like for the soul is the extroverted-soul (bahiratma). The extroverted- 
soul spends his entire life in delusion and suffers throughout. The one who entertains 
no delusion about psychic dispositions - imperfections like attachment and aversion, 
and soul-nature - is the introverted-soul (antaratma). The knowledgeable 
introverted-soul disconnects the body, including the senses, from the soul. The one 
who is utterly pure and rid of all karmic dirt is the pure-soul (paramatma). 
Samadhitantram expounds the method of realizing the pure-soul, the light of 
supreme knowledge, and infinite bliss. Samadhitantram answers the vexed question, 
‘Who am I?’ in forceful and outrightly logical manner, in plain words. No one, the 
ascetic or the householder, can afford not to realize the Truth contained in the 
treatise, comprehend it through and through, and change his conduct accordingly. 


Acarya Pujyapada’s 

Samadhitantram - 

Supreme Meditation 


Pdlfr-ld 



Divine Blessings: 


Acarya 108 Vidyanand Muni 

Vijay K. Jain 


ISBN 978-81-932726-0-2 
Rs. 600/- 
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Acarya Kundakunda’s 

Pravacanasara - 

Essence of the Doctrine 


3TT5n4 fcKpdd 

UcfcHflR 


• Prakrit • Sanskrit 
• Hindi • English 

Divine Blessings: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 2018 

• Hard Bound 

• Printed on Art Paper 

• Pages: Ixi + 345 

• Size: 16 x 22.5 cm 


Acarya Kundakunda’s 

Pravacanasara - 

Essence of the Doctrine 


strait RuRjh 

yd rlddlt! 



Divine Blessings: 

Acarya 108 Vidyananda Muni 


Vijay K. Jain 


ISBN 978-81-932726-1-9 
Rs. 600/- 


Acarya Kundakunda's (circa 1st century BCE) ‘Pravacanasara’ is among the 
most popular Jaina Scriptures that are studied with great reverence by the 
ascetics as well as the laymen. Consciousness manifests in form of cognition 
(upayoga) - pure-cognition (suddhopayoga), auspicious-cognition (subhopayoga) 
and inauspicious-cognition (asubhopayoga). Pure-cognition represents conduct 
without-attachment (vitaraga caritra). Perfect-knowledge or omniscience 
(kevalajhana) is the fruit of pure-cognition (suddhopayoga). The soul engaged in 
pure-cognition (suddhopayoga) enjoys supreme happiness engendered by the 
soul itself; this happiness is beyond the five senses. Omniscience (kevalajhana) is 
real happiness; there is no difference between knowledge and happiness. 
Delusion (moha), the contrary and ignorant view of the soul about substances, is 
the cause of misery. The soul with attachment (rdga) toward external objects 
makes bonds with karmas and the soul without attachment toward external 
objects frees itself from the bonds of karmas. 
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Acarya Umasvami’s Tattvarthasutra 
- With Explanation in English from 
Acarya Pujyapada’s Sarvarthasiddhi 


3TTw 4 fcKpcJd 

C\ 

( oyiom old - 3 h|t4|4 

M-MMK PcH^H Trcrfsfftrfe) 

• Sanskrit • Hindi • English 
Divine Blessings: 

Acarya 108 Vidyananda Muni 

By: 

Vijay K. Jain 

• Published: 2018 

• Hard Bound 

• Printed on Art Paper 

• Pages: xxx + 466 

• Size: 16x23 cm 

Acarya Umasvaml’s (circa 1st century CE) Tattvarthasutra, also known as 
Moksasastra, is the most widely read Jaina Scripture. It expounds the Jaina Doctrine, 
the nature of the Reality, in form of aphorisms (sutra), in Sanskrit. Brief and to-the- 
point, Tattvarthasutra delineates beautifully the essentials of all objects-of- 
knowledge (jheya). Sarvarthasiddhi by Acarya Pujyapada (circa 5th century CE) is 
the first and foremost extant commentary on Tattvarthasutra. Sarvarthasiddhi is an 
exposition of the Reality - the true nature of substances, soul and non-soul - the 
knowledge of which equips one to tread the path to liberation, as expounded in 
Tattvarthasutra. There is beginningless intermingling of the soul (jiva) and the non¬ 
soul (ajiva) karmic matter. Our activities (yoga) are responsible for the influx (asrava) 
of the karmic matter into the soul. Actuated by passions (kasaya) the soul takes in the 
particles of karmic matter; this is bondage (bandha). Obstructing fresh inflow of the 
karmic matter into the soul - samvara - and its subsequent separation from the soul - 
nirjara - are two important steps in attaining the infallible, utterly pristine, sense- 
independent and infinitely blissful state of the soul, called liberation (moksa). 
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‘Niyamasara’ by Acarya Kundakunda (circa 1st century BC) is among the finest 
spiritual texts that we are able to lay our hands on in the present era. The treatise 
expounds, with authority, the nature of the soul (atma) from the real, transcendental 
point-of-view (niscayanaya). It expounds the essence of the objects of knowledge, and, 
by the word ‘niyama’, the path to liberation. ‘Niyamasara’ is the Word of the 
Omniscient Lord. It has the power to bestow ineffable happiness of liberation that is 
utterly rid of attachment, without obstruction, eternal, and sense-independent. This 
happiness is attained by meditating on the perfect-soul-substance which is pristine, 
and endowed with four qualities of infinite-knowledge, imperishable, indestructible, 
and indivisible. Worthy men aspiring for supreme happiness who comprehend this 
Scripture without contradiction of the empirical (vyavahara) and the transcendental 
(niscaya) points-of-view are able to adopt conduct that leads their souls to the desired 
goal. By concentrating on the pure (suddha) and inseparable (abheda) ‘Three Jewels’ 
(ratnatraya), eternal happiness appertaining to the perfect-soul-substance is 
attained. ‘Niyamasara’ discourses right exertion for the soul and its fruit, the 
supreme liberation. 
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Atmanusasana (commonly spelled as Atmanushasan) by Acarya Gunabhadra presents 
profound concepts of the Jaina Doctrine in a form that is easily understood. Remarkable for 
its poetry and meaning, it expounds that right faith (samyagdarsana) is the cause of merit, 
and wrong faith of demerit. To have belief in the true nature of substances is right faith. 
Dharma is the man’s most excellent possession. The conduct that leads to merit is dharma 
and it results in happiness after destroying misery. Whether happy or miserable, dharma 
should be the only pursuit of man. True happiness is not the momentary sprinkling of the 
pleasures of the senses. Long-life, wealth and sound body are obtained from the previously 
earned merit (punya). Excellent men with discrimination work hard, incessantly and 
cheerfully, for the sake of their future lives. The happiness attained through austerity 
(tapa) can never be attained by craving for wealth. No dust of disgrace ever touches the feet 
of the man fortified by austerity. The ascetic goes on to perform austerity while protecting 
his body, for a very long time. Through the power of austerity he vanquishes his natural 
enemies, like the passions of anger, etc. In the after-life, he automatically and speedily 
attains liberation as the culmination of his human effort. 
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